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The Women's Encampment for a Future of Peace and Justice is examined 
from an interpretivist prespective of organizational culture. The interview 
method is offered as one approach that can reveal the participants' 
experiences and viewpoints. The data which emerged from the interview 
material yields detailed descriptions of anti-nuclear and anti-patriarchal 
protest activity, as well as descriptions of the radical lesbian,culture 
which took root at the camp. The analysis focuses on how the various 
cultural forms which included symbols, visual imagery, songs, and stories 
functioned as social controls in the camp. 
THE WOMEN'S ENCAMPMENT FOR A FUTURE OF PEACE AND JUSTICE: 
A STUDY OF AN ALTERNATIVE CULTURE 
A Thesis Presented to the Faculty 
of the Roy H. Park School of Communications 
Ithaca College 
In Partial Fulfillment of the 
Requirements for the Degree 
Master of Science 
by 
Nancy A. Gaspar 
May 1995 
Ithaca College 
The Roy H. Park School of Corrmunications 
Ithaca, New York 
CERTIFICATE OF APPROVAL 
MASTER OF SCIENCE THESIS 
This is to certify that the Thesis of 
Nancy A. Gaspar 
submitted in partial fulfillment of the requirements for the 
degree of Master of science in the Roy H. Park School of 
Communications at Ithaca College has been approved. 
Candidate: ___ _ _ 
Chair, G7aduatProgram 1n 
Corrmunications 
~~~i~= Graduate 
Date: __ ~~~L~{,~1f....s,,;;..t.ff;_;;,_7f ___ _ 
Acknowledgements 
I would like to thank my advisor Dr. Sandra Herndon for her support 
of this project and her patience. 
Special thanks to Cornell scholar Bernadette Andrea who generously loaned 
me textbooks on contemporary feminism and who also encouraged me with this 
study. 
Special thanks to my daughter Gwendolyn Joy Niven who helped me in the 
preparation of the final draft, and who also took care of her little brother 
in a very loving way. 
Special thanks to all the wanen who gave their time as Interviewees for 
this study, and helped me to learn about feminist peace politics. 
TABLE OF CONTENTS 
Abstract Title Page 
Abstract 
Title Page 
Certificate of Approval 
Acknowledgements 
......................... 
......................... 
........................ 
Chapter One: Introduction •.•••••.••••••••••••••••••••••• 
Purpose of Study ................................... . 
Page 
not numbered 
not numbered 
not numbered 
not numbered 
not numbered 
1 
2 
Chapter Two: Interpretive Research and Organizational CUlture... 6 
Chapter Three: Research Methodology ........................... 21 
Chapter Four: Description of the Structure of the Encampment.... 27 
Chapter Five: Descriptions of CUltural Expressions of 
the Encampment · . . . . . . . . • . • . . . • • • . • • • . • . . . • • • . . . • . . • • . • . • • • . 94 
Chapter Six: 
Chapter Seven: 
Chapter Eight: 
The Anatomy of Protest 
Internal Conflicts 
"The Times They Are a Changing" .•••••••••••••••. 
Chapter Nine: Analysis and Conclusion 
References 
Appendix 
122 
135 
162 
172 
Chapter 1 
INTRODUCTION 
The Women's Encampment for a Future of Peace and Justice in Romulus, 
New York, was founded for the specific purpose of protesting the deployment 
of the Pershing II and Cruise missiles in Europe which was scheduled to 
begin in the fall of 1983. It was believed that the Seneca Army Depot 
(SEAD) in Romulus would be the transhipment point from which these missiles 
would be dispatched. The Seneca Depot was suspected of housing a huge 
nuclear weapon facility (this suspicion was later confirmed) and thus 
was considered an appropriate target of antimilitarist activity. The 
individuals involved in the planning stages of the Encampment had long-standing 
affiliations with various pacifist groups and were strongly coITu~itted to 
feminist concerns for peace. The following excerpt from notes drafted by 
Encampment organizers during its early stages explains their intentions: 
In 1983, Seneca Army Depot will be an important site for resistance 
because of its role in the deployment of nuclear weapons in Europe. 
It is our hope that the ongoing presence of women camping at the base 
will help to raise awareness and bring about changes in present military 
policies. It is also our hope to strengthen international connections 
with the Peace Movement in Europe, particularly with the Women's Peace 
Camp at the Greenham Common base in England, as well as others throughout 
Europe. 
Because men have traditionally gone off to work for war, it seems 
appropriate and necessary that women initiate working for peace. The 
visibility of women taking this initiative has, for the most part, 
been ignored. The encampment will enable women's concerns for peace 
to become more well known. (Notes, March 13, 1983) 
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After extensive planning and fundraising, founding members purchased a 
farmhouse and fifty-one acres of land adjacent to the army base in Romulus. 
This farmhouse was to serve as a communications center and a staging site 
from which to launch protest demonstrations. The schedule of events for the 
summer of 1983 included peace marches, planned civil disobedience, vigils, 
street theater, meetings with local townspeople, and weekend workshops. 
Organizational literature reflected the founding members' collective interest 
in eliminating sexism, racism, speciesism, and social injustice. Military 
violence was perceived as only one facet of patriarchal violence which is 
manifested in rape, wife-battering, homophobia, and the desecration of the 
earth in the pursuit of material wealth. 
Shortly after the Seneca Encampment opened on July 4, 1983, a strong 
feminist culture became permanently entrenched. In its most extreme form, 
that culture exhibited itself as a lesbian separatist faction. According to 
the reports of some participants, some separatists not only refused to work 
public information booths because of the presence of male visitors, but 
actually discouraged heterosexual women from taking part in Encampment 
activities. While it is true that some women found their experience at the 
peace camp to be positive and self-empowering, it is also true that others 
who came eager to work for the disarmament cause were made to feel unwelcome 
by a closed community of lesbian separatists. Organizers have stated that 
it was never their intention to establish the Women's Peace Camp as a 
separatist entity. One organizer who was interviewed for this study 
admitted that she herself was very uncomfortable at the camp because of the 
"extreme element" and could not remain there for long periods of time. The 
research shows that the Encampment was widely perceived as a place controlled 
by radical lesbians in the eyes of participants and outsiders alike. Some 
have claimed that the conflicts generated by lesbian and separatist issues 
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became the central focus of the camp, overshadowing the disarmament cause. 
These conflicts were a constant source of tension within the camp, according 
to some participants. After the first summer, the Encampment was widely 
recognized as a radical lesbian sanctuary. Although it continued to 
sponsor workshops and demonstrati"ons, very few women came to take part 
in these events. The Encampment closed in 1993 and is now a residential 
site. Radcliffe College has preserved many of the camp's cultural artifacts 
and written accounts by some of the women who were there. 
There is no source which provides a comprehensive account of the 
Women's Peace Camp at the Seneca Army Depot--the largest and most well-known 
peace camp in the United States. There is, in fact, little academic research 
on any peace encampment. Supporters of the Seneca Encampment claim 
significant political influence, such as impact on former New York Governor 
Mario Cuomo's decision to investigate the Seneca Depot for the presence of 
nuclear weapons, as well as inspiration for the establishment of similar 
peace camps throughout the United States. Furthermore, Seneca Encampment 
supporters claim that, as part of the larger peace movement, they were 
influential in the signing of the Intermediate-range Nuclear Forces Treaty. 
This study of the Seneca Encampment may be valuable for the following 
reasons: 
1. It provides a historical documentary of the first land-based 
peace camp in the world. This may be of special interest to 
both peace activists and feminists because of the nature of the 
camp. 
2. It examines the communication processes and cultural attributes 
of a unique organizational entity, and therefore may be of 
potential interest to those in the field of organizational 
communication. 
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Resources for this study include: 
1. Extended confidential interviews with (a) founding members of 
this Encampment, (b) individuals who participated in Encampment 
activities during major political actions and/or during periods 
in which no actions were scheduled, and (c) individuals who were 
interested in but discouraged from becoming involved in life at 
the Encampment. 
2. Documents including: 
a. Organizational literature which consists of the Women's 
Encampment for a Future of Peace and Justice Resource Handbook, 
meeting minutes from 1983, informal meeting notes from 1983 to 
1993, vision statements, com.~ittee lists, orientation materials, 
fact sheets, flyers, postcards, posters, and song sheets. 
b. Personal correspondence of Encampment founders. 
c. Newspaper accounts from the mainstream press. 
d. Accounts by participants which appeared in journals, magazines 
and the alternative press. 
e. A videotape documentary. 
Puroose and Significance of Study 
The purpose of this study is to explore the Women's Encampment for a 
Future of Peace and Justice (hereinafter referred to as the Women's Peace 
Camp or the Seneca Encampment) within the perspective of organizational 
communication. Preliminary research revealed the Encampment to be a complex 
and unique organizational phenomenon supplying a wealth of material from a 
cultural viewpoint, including such characteristic communication as a 
specialized vocabulary, symbolic rituals and gestures, songs, chants, stories, 
and a non-hierarchical structure. In this study, the thoughts and experiences 
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of some of the women involved in the Encampment will be revealed through 
personal interviews and their own written a~counts in order to develop 
a detailed portrayal of Encampment life. 
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Chapter 2 
INTERPRETIVE RESEARCH AND ORGANIZATIONAL CULTURE 
Theorists approach the study of organizational communication according 
to their respective beliefs about social reality. Linda Putnam (1982) has 
observed that there are four fundamental approaches or "paradigmatic 
assumptions" which can be delineated as functionalist, interpretivist, radical 
humanist and radical structuralist following the 1979 model developed by 
Gibson Burrell and Gareth Morgan. These paradigms are based on ideas of 
reality being more or less objective or subjective, as well as on differing 
perspectives regarding organizational order. 
The bulk of organizational research has been conducted from the 
functionalist viewpoint. As Putnam explains: 
In this perspective an organization is typified as a machine, an organism 
or a cybernetic system. Comrnunication ••• is primarily mechanistic with an 
emphasis on transmission effects, selection of channels, and information 
processing. Housed within a physical container, communication follows 
the transmission patterns characteristic of a vertical hierarchy and 
of spatial distance among members •.. the form rather than the content or 
meaning of messages dominates this research. (p. 198) 
She notes that this mechanistic view of organization which focuses on 
technology, efficiency, rationality and goal achievement underlies classical 
management theories. Adams and Ingersoll (1985) have coined the phrase 
"managerial metamyth" to characterize the configuration of beliefs which 
support the prevailing bias toward rational-technical values in the study of 
organizations. They propose that this metamyth undergirds many of the 
official, espoused beliefs that people hold about work and work organizations; 
furthermore, they note that the metamyth is found in the literature generated 
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by the academic subculture, the managerial subculture, and the national 
macroculture. Their description of the three tenets which characterize 
the "managerial metamyth" exemplifies the functionalist attitude: 
The metamyth is characterized by three tenets: (1) Eventually, all 
work processes can and should be rationalized--that is, broken into 
their constituent parts--and so thoroughly understood that they can 
be completely controlled. (2) The means for attaining organizational 
objectives or ends deserve maximum attention, with the result that the 
ends quickly become subordinated to those means even to the extent that 
the ends become lost or forgotten. (3) Efficiency and predictability 
are more important than any other consideration in the conduct of 
worklife. (p. 230) 
The functionalist paradigm assumes that corporations and government 
bureaucracies are the standard models of organization and that issues relating 
to employee output and productivity are the appropriate areas of inquiry. 
Research undertaken within this perspective would typically be carried out 
to satisfy managerial concerns about unsatisfactory work output at the 
group level. 
While the functionalist position has unquestionably dominated 
or;ranizational research, an alternate approach known as "interpretivism" 
has attracted the interest of American scholars within the past thirty-five 
years or so. This approach is described by Putnam (1983) in her article 
entitled "The Interpretive Perspective": 
As an alternate research model, interpretation centers on the study 
of meanings, that is, the way individuals make sense of their world 
through communicative behaviors. Thus interpretation assumes a 
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broader referent than simply integrating data with conclusions; it 
refers to the sources, nature, and methodology for investigating 
organizational life. (p. 31) 
The interpretivist holds that "organizational reality is socially constructed 
through the words, symbols and actions that members use. It is language use 
and the meanings enacted from verbal and nonverbal messages that create and 
sustain social reality" (Putnam, 1982, p. 200). Unlike functionalists. 
interpretivists reject the machine metaphor and instead conceptualize 
organizations as cultures. Stanley Deetz (1982) has remarked that this notion 
of culture as a guiding metaphor for or~anizational study "directs attention 
to the variety of activities, beyond getting the job done, which constitute 
organizational life" (p. 132). Interpretivism can be considered a more 
holistic approach; it assumes that reality is subjective. The reality of an 
organization is not defined by physical features of behavior, but rather 
through the com.~on interpretations of experience that its members construct 
in their communication with one another (Daniels & Spiker, 1987). 
Interpretivist theorists have not been content merely to broaden the 
domain of organizational inquiry, they have also argued that the very concept 
of "organization" needs to be less restrictive. Pacanowsky and Trujillo (1982) 
have stated: 
We believe our conception of organization needs to be cut loose from 
its managerial moorings ... So for now, we choose a definition of 
organization that is as broad as possible: an organization is the 
interlocked actions of a collectivity. By this definition, IBM would 
be an organization, but so would a regular Friday night poker group, 
the Jones family, or even a crowd of people who get on an elevator 
together. (p. 122) 
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They note that this definition may seem ridiculous to those accustomed to 
the traditional, mechanistic perspective. However, for those who seriously 
consider the idea that "organizations are accomplished communicatively," 
this more inclusive notion of "organization" is not only perfectly appropriate, 
it may disclose organizational phenomena that would otherwise be overlooked. 
They also suggest that redefining "organization" in this manner would 
facilitate concept formation and hypothesis generation. 
Linda Smircich (1983) is another scholar who has argues for the promotion 
of the interpretivist approach, pointing out that it can be a valuable way of 
examining and diagnosing organizational problems. She believes that the 
insights emerging from this broader perspective can lead management to a greater 
understanding of the different realities within an organization. She 
specifically mentions two areas in which the application of interpretive research 
could offer 9reat potential for addressing managerial concerns: (1) environment 
and strategic management, and (2) organizational control and change. In her 
comparison of functionalism and interpretivism, she notes that those adhering 
to the latter position are far more likely to hold a pluralistic view of 
organizations--that an individual organization is not a singular, monolithic 
cultural entity, but rather a collectivity of different meaning systems: 
... organizational life is characteriz~d by multiple or counter realities 
that could become a source of tension, provoking innovation and creativity, 
or engendering disintegration and disorganization. Within any formal 
organization there are clusters of people who share some meanings or 
myths that are quite different from those of another group; hence 
within the boundaries of an organization there are multiple meaning 
systems, competing myths, and rival theories for understanding 
organizational experience ... In most organizations it is likely that 
at least two meaning systems prevail: managerial and nonmanagerial. 
(pp. 224-225) 
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Smircich claims that the interpretivist practioner is less concerned with 
measurement, management and control and more focused on interpreting and 
knowing. She proposes that the adopting of an interpretive perspective can 
lead to a heightened awareness of the various meaning systems within an 
organization, clarify management's understanding of what is actually going 
on, and thus "contribute to the more informed practice of organization" 
(p. 225). 
W. Charles Redding (1972) has identified some fundamental considerations 
of the functionalist and interpretivist paradigms in his article "Communication 
Within the Organization: An Interpretive Review of Theory and Research." In 
his study of organizational literature, Redding makes the following conclusion: 
... we may easily come to agree with those experts who view the typical 
healthy organization, not as a neatly packaged machine, but rather as 
a great bubbling cauldron of human behaviors, combining and separating 
and recombining in a bewildering, ever-changing, liquid mass. Indeed, 
policies and standard operating procedures are no doubt the results of 
men's [sic] never-quite successful struggle to bring order out of chaos. 
(p. 41) 
In his view, a "massive and agonizing reappraisal of organizational assumptions" 
began in the late 1960s. Despite the abundance of theoretical and research 
studies (all cast within the functionalist framework), neither the academic 
nor managerial sectors had succeeded in resolving the inefficiencies and 
failures of traditional organizational structures. Theorists were questioning 
the concepts of "organization" and "communication." Industry was still 
searching for sure-fire solutions to typical work problems. Redding raises 
questions about the significance of existing organizational research, observing 
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that the great bulk of empirical investigations of organizational communication 
are either descriptive case studies or correlational surveys. He (along with 
other critics) has identified the basic, fundamental problem in this research 
as being that of sorting out causes from effects: if, as he claims, 
"reliable causal relations cannot be inferred if one follows rigorous 
logical principles," (p. 30) the importance of correlational survey research 
must be seriously questioned. Redding also observes that there appears to be 
much more theoretical writings than actual empirical studies, that in fact 
"the total output of reasonably scientific, empirical data based research 
efforts is very small indeed" (p. 28). Redding's article suggests that the 
conventional view of organization and the accompanying research are grossly 
inadequate; furthermore, the adopting of a more interpretivist perspective 
seems to be in order, as well as more rigorous research studies. 
Karl E. Weick (1983) has also addressed the problems and dissatisfactions 
with traditional organizational research. Like Redding, he proposes that an 
interpretivist approach could revitalize this field of study and directly 
confront its inadequacies. According to Weick, scholars in organizational 
communication have no intensive case studies which embody the functionalist 
paradigm they advocate, and he challenges them to develop such a prototypical 
case. He notes that communication scholars "do not have a standard syllabus, 
a list of 25 crucial citations, a body of knowledge, a specific place to 
publish organizational work, or an identifiable community" (p. 15). He 
calls for an appropriate research agenda, and "good interpretive work" which 
will have an impact on all communication scholarship. In addition to the 
absence of a prototype case, he discusses other liabilities in communication 
research: (1) extreme views of environmental determinism which disregard 
subjective realities; (2) the inability to strike a balance between micro and 
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macro perspectives of organizations; (3) an excessive use of surveys as 
research methodology; (4) the commonsensical nature of research findings; and 
(5) a failure to develop implications for administrative practice (p. 17). 
In his review of the problems facing organizational researchers and the 
deficiencies of functionalist research, he suggests that what is needed is 
thoughtful attention to organizational symbols, language and systems of meaning; 
in addition, scholars who have adopted the interpretivist perspective need to 
establish standards for evaluating their work. 
Interpretivists are not necessarily interested in eliminating the 
functionalist approach, but are more concerned that the professional segments 
of academia and industry acknowledge the subjective approach as legitimate 
and valuable. w"hile the traditional perspective of functionalism still prevails, 
there is evidence that interpretivism has had significant impact in the field of 
organizational communication. Smircich (1983), for example, notes that while no 
organizational behavior or management textbook has totally adopted the 
interpretivist viewpoint, some more recent texts have, in fact, included 
sections on interpretive management theory (p. 225). Textbook authors Daniels 
and Spiker (1987) discuss""contemporary functionalism" which takes a softer 
stance toward absolute objectivism, acknowledging that, while organizations 
do have physical features which are important defining characteristics, it 
is also necessary to examine the ways in which its members perceive and 
subjectively experience organizational communication. However, this does not 
mean that contemporary functionalists have wholeheartedly converted to 
interpretivism, because there are significant differences in the way in which 
the two groups conduct their research. The functionalist would use rating 
scales and their own predefined items to record the perc~ptions of 
organizational members, while the interpretivist would ask the members to 
describe their personal _experiences from their own frame of reference. 
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Nevertheless, what is noteworthy here is the influence of interpretivist 
theory. Proponents of this paradigm have enjoyed an increasing visibility 
not only in management texts, but in communication conferences and 
organizational theory literature as well. 
There are two remaining paradigms which must be included in this 
discussion of paradigms for organizational communication: radical humanism 
and radical structuralism. These are significant as theoretical models but 
they have played only marginal roles in terms of influencing corporate 
practices or scholarly research. As described by Putnam (1982), both radical 
humanism and radical structuralism envision organizations as forces of 
economic and political exploitation. Radical humanists are concerned with 
symbols and meanings; they share with interpretivists the basic assumption 
that reality is socially created. The metaphor which undergirds this position 
is that of a psychic prison in which people are oppressed by systems of 
language and meaning. Within this prison, their modes of consciousness are 
shaped and controlled through ideological processes. A radical humanist, for 
example, might argue that sexual discrimination and harassment in the workplace 
arise from a language system which belittles women. Putnam states that 
according to this paradigm, critics and professionals should be agents of 
radical change, exposing the oppression embedded in actual and symbolic 
organizational behaviors and elucidating alternatives for change. In a 
similar vein, radical structuralists also view organizations from a radical 
change perspective, but like their functionalist counterparts, they focus on 
the concrete, objective features of organizational communication rather than 
on ideology and symbolic expressions. Putnam observes that the radical 
structuralist paradigm is based on a materialist view of organizational 
oppression: 
Radical structuralists ... place primary credence on the way concrete 
social forces (such as capitalism, inherent conflicts between labor 
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and management, and oppressive bureaucracies) impact upon organizational 
life ... Concrete bureaucracies in a capitalist society form the basis of 
organizational control. Organizational structure emanates from political 
and economic conditions, which, in turn, create contradictions, 
fragmentation, and disorder among coercive forces ... Although this 
paradigm is popular among organizational sociologists, it has not 
gained a following in the communication arena (pp. 203, 204). 
While the two radical paradigms have not played significant roles in influencing 
organizational communication research, some scholars believe that they hold 
great potential for sparking critical theory and research. 
14 
Organizational Communication and Culture 
Sypher, Applegate, and Sypher (1985) have noted that interest in culture 
as a metaphor for organizations is not linked exclusively with those holding 
interpretive orientations, although this appears to be a widespread 
assumption. In their discussion of culture and comrnlli1ication, they point 
out that the cultural approach "has become a catch-all phrase glossing a 
variety of organizational culture studies with very little resemblance other 
than the use of similar terms" (p. 14). While the cultural metaphor may be 
used by functionalists, interpretivists, radical humanists and radical 
structuralists, there are important differences in how it is understood, 
which research strategies are utilized, and how research findings are applied. 
The authors express concern that the use of similar terminology is 
contributing to conceptual confusion and methodological difficulties within 
the field. They argue that it is necessary to understand the distinctions 
among the four philosophical orientations to avoid the blending of 
inconsistent theoretical positions, and in particular to understand how 
functionalists and interpretivists differ in their approach to studying 
culture. 
In simple terms, functionalists have regarded culture as something an 
organization "has"; in contrast to this "reductionist" approach, interpretivists 
see culture as something an organization "is" (Sypher, Applegate & Sypher, 1985, 
p. 16). In the functionalist perspective, culture is a variable that can be 
analyzed and manipulated--it is only one source of influence on organizational 
behavior. The authors argue that this notion of culture is too limited and 
has consequently produced flawed research findin~s. While the popular 
success of books such as Deal and Kennedy's (1982) Corporate Cultures: The 
Rites and ~ituals of Corporate Life would indicate that there is enormous 
interest in a cultural approach to studying organizations, it appears that 
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this interest is still very much embedded in a traditional (and some believe 
rigid) perspective--one which tends to view individuals primarily as passive 
beings whose actions are determined by external factors. 
Sypher, Applegate, and Sypher (1985) offer the following explanation about 
the interpretive approach to culture: 
Organizational culture itself is considered a behavioral phenomenon 
not reducible to forms of social structure nor composed solely of 
subjective meanings. Culture is considered a "root metaphor," and, as 
such, it encompasses the process of collective action. Organizations are 
viewed as cultures, not as stable, bounded entities producing something 
external to the self-contained structure. Such a focus directs us to the 
very processes of organizing as the anactment of cultural development. 
Culture, in this view, is constrained by social structure, but is itself 
the process through which social action and interaction become constructed 
and reconstructed into an organizational reality. (p. 16) 
The authors observe that these general assumptions of interpretivism can lead 
researchers in varying directions in their attempt to "capture an understanding 
of symbolic expression in organizations," but it is obvious that interpretivists 
must focus on c0111munication as the center of the cultural approach, because 
communication behavior is "the primary vehicle for the active creation and 
maintenance of cultures" (p. 17). The centrality of communication to the 
study of culture with its focus on language, symbols, and expression is what 
distinguishes communication from other social sciences; communication is 
understood not merely as a byproduct of organizational activity, but rather 
as the focal process informing the interpretive approach. 
Van Maanen and Barley (1985) have emphasized the similarity between the 
cultural approach to organizational communication and interpretive anthropology, 
noting that the concept of organization as a "culture-bearing milieu" (p. 31) 
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has its roots in both anthropology and sociology. Anthropologists are 
concerned with detailed descriptions of small, remote, and basically 
self-contained societies; conununication scholars with a cultural perspective 
study individual organizations with the same keen interest in description, 
especially interpretive scholars who seek a deeper, more holistic understanding 
of their subject not accessible within functionalist methodologies. Van 
Maanen and Barley point out that the phrase "organizational culture" suggests 
that organizations bear unitary and unique cultures. They offer the 
following explanation of what culture is and how it functions: 
In crude relief, culture can be understood as a set of solutions devised 
by a group of people to meet specific problems posed by the situations 
they face in common ... Cultural manifestations therefore evolve over time 
as members of a group confront similar problems and, in attempting to 
cope with these problems, d2vise and employ strategies that are 
remembered and passed on to new mernbers ... This notion of culture as a 
living, historical product of group problem solving allows an approach 
to cultural study that is applicable to any group, be it a society, a 
neighborhood, a family, a dance band, or an organization and its 
segments. (p. 33) 
They suggest four interconnected domains of analysis for examining the genesis, 
maintenance, and transmission of culture: (1) the ecological context, or the 
physical territory and material world in which a group is embedded; 
(2) patterns of interaction between group members and those outside the 
the group, or "differential interaction;" (3) the collective understandings 
that develop; and (4) the reproductive and adaptive capacity of a group 
(pp. 34-35). While acknowledging that cultures are created through interaction 
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and interpretation, they also recognize that: 
people's actions and interactions are shaped by matters often beyond 
their control and outside their immediate present. In everyday life, 
actors are always the marks as well as the shills of a social order. 
It is in this sense that culture mediates between structural and 
individual realms. (p. 35) 
Van Maanen and Barley assert that all cultures are constructed in the same 
way, that culture's contents are "symbolic and ideational .•. and carried in 
the form of norms, rules, and codes that people use to interpret and evaluate 
their own behavior as well as the behavior of others" (p. 36). This holds 
true, according to their argument, whether the culture under scrutiny is that 
of a large society, a subculture within that society or a work organization. 
Edgar H. Schein (1906) also proposes a dynamic model of organizational 
culture which parallels that of Van Maanen and Barley. As Schein explains: 
The simplest way to think about the culture of any group or social unit 
is to think of it as the total of the collective or shared learning of 
that unit ... Culture is the solution to external and internal problems 
that has worked consistently for a group and is therefore taught to new 
members as the correct way to perceive, think about, and feel in relation 
to those problems. Such solutions eventually come to be assumptions 
about the nature of reality, truth, time, space, human nature, human 
activity, and human relationships--then they come to be taken for granted 
and, finally, drop out of awareness. {pp. 20-21) 
Schein elaborates on this idea of culture, describing it as existing at three 
different levels: (1) as artifacts and creations (e.g. technology and art) 
which are the visible manifestations of underlying concepts; (2) as values 
which can be expressed in the ideology or fundamental philosophy of the 
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group; (3) as the basic assumptions which Schein claims are the driving force 
or essence behind the actions and values of organizational members. These 
assumptions are taken for granted, usually unconscious hypotheses about the 
nature of reality. He insists that it is necessary to study all three levels 
of culture, not just the behavior patterns and values, and warns against an 
overly simplistic approach. 
At this point, it should be clear that interpretivists using a cultural 
approach are concerned with more than just the verbal and physical behaviors 
and outward manifestations of a given organization. This shift calls for a 
corresponding shift in research methodologies. Pacanowsky and Trujillo (1982) 
have outlined the obligations of those embarking on a research project from a 
cultural perspective: instead of relying on standard survey questions, the 
interpretivist practioner should become "intimately familiar with the 
organizational life he or she is interpreting, so that the organizational 
experiences are understood in terms of the understandings of organizational 
members" (p. 127). This is the essential guiding principle of interpretivist 
work; however, the researcher must simultaneously maintain a certain degree of 
objectivity and refrain from "going native." In the words of the authors, it 
is imperative that the researcher "maintain a posture of naivete and allow 
himself or herself to experience organizational life as 'strange,' so that 
he or she will be sure to prompt organizational members for the resources 
(or knowledge) they are drawing upon which allows them to take for granted 
those very same organizational experiences" (p. 127). This requires obtaining 
detailed data through observations and interviews, and the time-consuming 
tasks of note-taking, tape recording, transcribing, picture-taking and 
gathering organizational documents. In addition, it is very desirable that 
research be collaborative in order to provide multiperspectival checks, as 
different members of a research team will often be sensitive to different 
19 
nuances of the organization under investigation. If the researcher is 
faithful in following these directives and irrnnersing himself or herself in 
organizational experience, the result will be a richly detailed story of 
organizational life in all its fullness. 
20 
Chapter 3 
RESEARCH METHODOLOGY 
Pacanowsky and Trujillo (1982) have stated that research from an 
organizational culture position must attempt to answer two questions: 
(1) What are the key communication activities, the unfolding of which 
are occasions when sense-making is accomplished? and (2) What is the· 
sense members of any particular organization have made of their 
experiences? {p. 124) 
They suggest that to uncover an organization's culture, a researcher can 
begin by focusing on "indicators" and "displayers" of organizational sense._rnaking, 
including relevant constructs (objects, individuals, processes), facts, 
practices, vocabulary, metaphors, stories, rites and rituals (p. 124). 
further~ore, detailed interviews of organizational members accounting for 
their actions are essential for the researcher to build a "plausible 
interpretation of•· organizational sense-=making" ( p. 127). 
Pacanowsky and Trujillo (1982) propose a cultural approach to the study of 
organizations as an alternative to traditional approaches which are managerially 
biased in the sense that an understanding of organizational functioning "is 
related to effectiveness variables, such as productivity or profitability or 
other measures of organizational output" (p. 119). They wish to expand what 
has usually been considered as the "legitimate realm of inquiry" concerning 
organizations and com.~unication research, noting that: 
... more things are going on in organizations than getting the job done. 
People do get the job done, true ••• but people in organizations also 
gossip, joke, knife one another, initiate romantic involvements, cue new 
employees to ways of doing the least amount of work that still avoids 
hassles from a supervisor, talk sports, arrange picnics. (p. 116) 
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They continue: 
Now it seems to us quite a presumption that work activities should have 
some kind of ascendant hold on our attention, wheceas picnic arranging 
should not. And it seems even more of a presumption that before we 
might legitimately begin looking at picnic arranging, we need to have 
some glimmer of a theoretical rationale which causally links picnic 
arranging to organizational effectiveness. (p. 117) 
Research Procedures 
In the spirit of Pacanowsky and Trujillo's (1982) culture approach to 
communication research, this study of the Women's Peace Camp is not confined 
to the singular issue of its effectiveness as an anti-nuclear protest strategy. 
The broader goal of the research was to reveal the culture of the camp through 
the experiences of its participants. The research procedures that were used 
to accomplish this were: 
1) Contacting potential interviewees and conducting initial interviews. 
During these meetings, four of the women gave organizational documents 
to the Researcher. A videotape of the Encampment's major protest 
action was also shown during one session. All interviews were 
recorded on audiocassette,·except for the telephone interview with 
Disillusioned Visitor which was recorded in handwritten notes. 
2) Transcribing the interview r.._ erial. 
3) Examining the organizational documents available to the Researcher. 
4) Collecting the written personal accounts of other participants. 
These were scattered in various women's publications (such as Ms. 
and off our backs) and political periodicals. 
5) Collecting newspaper articles relating to the Encampment written 
by outside observers. These included feature articles and letters 
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to the editors. The primary sources included the Ithaca Journal 
and the Rochester Democrat and Chronicle. 
6) Identifying recurring themes and topics from the interviews and 
writings of participants, and attempting to construct an 
interpretive framework from th2se sources. 
7) Conducting secondary interviews to clarify and elaborate upon the 
significant themes and topics which had emerged from the first set 
of interviews. 
8) Collecting research materials on feminist peace politics, radical 
lesbian culture and separatism to situate the Encampment within an 
appropriate socio:...cultural perspective as revealed by its 
participants. 
The overall time table for this research was approximately five years, from 
1990 to 1995. 
The Interviewees 
At the time of the Encampment's opening in 1983, the Interviewees ranged 
in age from eighteen to fifty~five. Three were married with children and were 
employed outside the home, one was a college student, and the others were 
single women in professional positions. Because of the nature of this study, 
it is relevant to mention that the interviewed group was made up of both 
heterosexual women and lesbians. All had previous involvement with political 
activism, either as committed feminists or as anti nuclear activists. 
The Researcher initially made contact with a Founding Member and a Planning 
Member who supplied Encampment documents. The other Interviewees were found 
through personal referrals. The women interviewed reflect varying degrees of 
involvement with the Encampment. Idealistic Founding Member, for instance, 
was critically involved in the months of preparation for the opening of the 
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camp and actually lived there the first summer. Planning Member assisted with 
local organizing, fundraising, and public outreach with the Romulus townspeople. 
Videographer commuted to the Encampment to document all newsworthy events and 
protest actions. Rainbow Light was one of the few women who helped to maintain 
the Encampment from 1984 to 1993 and also served as a regional contact. 'rhe 
other Interviewees were more typical of the hundreds of women who came to 
the peace camp as anti nuclear activists, taJ~ing part in CD training, workshops, 
major protests and smaller actions within affinity groups. Some of them 
attempted to camp there for short periods of time. Two travelled to Romulus 
from out of state. Without exception, all of the Interviewees were motivated 
as serious political activists and not for reasons of curiosity or social 
recreation. 
Interview Process 
Within interpretivist research, the goal is to acquire data through the 
perspective of the participants themselves. In this study, the Researcher 
sought to identify the significant aspects of the Women's: .Peace Camp 
according to the perceptions of those who were actually involved. One of 
the techniques used was that of personal interviews. All initial interviews 
were conducted in personal meetings with the exception of one telephone 
interview with the New Hampshire resident. The total time for each person 
ranged from one to seven hours, including secondary interviews. Each person 
was asked the same two questions: How did you hear about the vlomen' s Peace 
Camp? and Could you describe your experiences with the camp? 
Because of the open-ended nature of these two questions, the Interviewees 
were free to discuss whatever aspects of the Encai~pment they felt were 
important, without biased prodding from the Researcher. Certain key topics 
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were brought up by nearly every Interviewee: the flag issue, the consensus 
process, acts of civil disobedience, the major protest actions, affinity 
groups, webs, lifestyle conflicts, rituals, and interactions with the military 
police and the townspeople. By studying the content of the transcriptions 
of the initial set of interviews, the organizational documents, and written 
personal accounts, the Researcher was able to identify the significant aspects 
of Encampment life. These aspects were explored in more detail in the 
secondary interviews with every Interviewee, with the exception of the two 
living out-of-state (Tasteful Lady, who was interviewed while attending a 
wedding reception in Ithaca, lived in Washington, D.C., and Disillusioned 
Visitor lived in New Hampshire). The themes which finally emerged emphasized 
structure, cultural indicators, conflict issues and external communications. 
The secondary interviews tended to be fairly individualistic, based on 
the specific experiences of the Interviewee. For example, College Activist 
was asked to describe what happened after she had been arrested at the depot. 
At times, the Interviewees were asked to comment on the interview material of 
the other women, particularly when there were conflicting reports of the same 
event. While the first round of interviews were conducted to identify the 
significant aspects of the Women's Peace Camp and to develop a rudimentary 
framework for this study, the purpose of the secondary interviews was to gain 
a much more detailed description of specific individual involvement. Thus, 
the questions were much more pointed: Could you describe your experiences 
with the consensus process at the camp? Could you explain more about the flag 
issue? What happened when you first arrived at the camp? During the second 
set of interviews, the different interviewees were encouraged to elaborate 
upon the material from their first meetings with the Researcher, and thus 
were frequently asked to address different topics. Both sets of interviews 
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generated a substantial amount of data approximately ninety hours of 
audiocassette tape and additional notes from the telephone interview. 
Limitations of the Interviews 
There were three limitations of this particular interview methodology: 
1) Interviewees were asked to discuss events which took place eight 
years prior to the interview period. Because of this time lapse, they 
were occasionally unable to recall specific details. 
2) The Researcher was unsuccessful in attempts to identify and contact 
any woman who would be considered one of the "anti-male lesbian separatists" 
who reportedly controlled the farrru~ouse and campgrounds during the summer 
of 1983 when the Encampment was in its most active phase. Because of the 
controversies surrounding the issues of explicit lesbianism and separatism, 
it would have been desirable to include a separatist within in the interview 
group. However, the Researcher made a conscientious attempt to represent 
an equal balance of lesbians and heterosexuals in the personal interviews 
to minimize any gender-orientation bias. 
3) Due to the_scope of this project, it would have been ideally suited 
for a team of researchers, rather than just one individual. A team approach 
to this study could offer a more comprehensive understanding of the 
Encampment. However, the requirements of a thesis precluded such an option. 
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Chapter 4 
DESCRIPTION OF THE STRUCTURE OF THE ENCAMPMENT 
Introduction 
Before discussing the organizational structure, it is necessary to 
address the issue of whether or not the Women's Peace Encampment at Seneca 
was, in fact, an organization. According to one document authored by 
Encampment organizers: 
The Women's Encampment is not an organization; it does not have a 
centralized structure or overall strategy. It exists as a location for 
women to come together to stage a counter-presence to the Depot and as 
a resource for women to use in their actions against deployment of the 
Pershing II and Cruise missiles •.• The Encampment is funded by donations, 
over $100,000 has been donated, most of it by individuals in amounts 
of $10-15. (WEFFPJ Handout, untitled, 1983) 
This handout itself demonstrates the problem. Who issued this statement? 
Who is defining what the Encampment is supposed to be? How did this 
"location for women" come into existence? Who was responsible for collecting 
and allocating donations? 
A study of the available research material supports the assertion that 
the Encampment was, without a doubt, a unique organization with a clearly 
defined structure, purpose, governing policies, and culture. The discrepancy 
seems to be due to a difference in the understanding of the ~oncept of 
"organization." It appears that Encampment founders and planners viewed 
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"organization" as a tightly structured traditional hierarc~y, with most of 
the power concentrated in a few executive or leadership positions. Within 
such a hierarchy, there is little flexibility or opportunity for sharing 
that power. Certainly, the Encampment was never an organization in this 
sense of the word. However, communication scholars have defined "organization" 
in a much broader sense, focusing not exclusively on predetermined structure, 
but also on behavior and human interactions: 
We need to remember that an organization is not merely a container 
for human behavior, rather an organization literally IS human behavior ... 
constituted by interaction among the people who comprise it. In other 
words, an organization is really defined by its members' joint 
actions. Since the basis for joint action is communication, the 
process of communication is the central feature of an organization. 
(Daniels & Spiker, 1987, p. 3) 
Those scholars working within the interpretivist paradigm are particularly 
inclined to view organizations in terms of social relationships and 
social processes. "Organization" then, is not synonymous with a "hierarchical 
structure." Structure can be seen as a characteristic of organization. 
It is an indisputable fact that the Women's Peace Encampment at Seneca 
exhibited characteristics which can only be attributed to an entity known 
as an "organization." These characteristics include committees, a Board of 
Directors, policy guidelines, and orientation literature. 
The Encampment As An Organization 
The Encampment exhibited the following organizational characteristics: 
1. In its early stages, regional cormnittees from twelve cities were 
created by women interested in founding an A.~erican peace camp based on the 
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one at Greenham Commons in England. A document entitled "WEFFPJ Committee 
List" shows the names of thirty-seven women and seven committees: program, 
finance, fundraising, civil disobedience, third world women's task force, 
logistics, and personnel. 
2. A hiring committee was formed to take responsibility for five paid 
staff positions, according to Minutes from an Albany meeting dated March, 
1983. 
3. The Encampment had a Board of Directors. 
4. The Encampment published a "Vision Statement" which was printed 
and distriouted as handouts and also included in the Resource Handbook. 
5. There were physical headquarters set up for the WEFFPJ in three 
cities: New York, NY; Boston, MA; and Geneva, NY. The farmhouse on the 
purchased Romulus property had a room which served as a distribution point 
for sale items and Encampment literature. 
6. There is a physical record of Encampment organizing, meetings, and 
concerns in the form of the Handbook, meeting Minutes, a List of Files, bank 
account records, personnel correspondence, publicity announcements, flyers, 
brochures and informal meeting notes. The Handbook contains explicit 
guidelines .governing behavior at the Encampment, as well as background 
information about the area and other relevant information. 
These facts demonstrate planned organizational activity. They are not 
the functions or characteristics of a mere "physical site" or "women's 
resource." By formally stating a common purpose, recommended strategies, 
and a code of behavior--as well as restricting participation--the women 
working together to found and maintain the Encampment were functioning as 
a definable organization. This organization expanded when the Encampment 
site officially opened, and hundreds of women participated in Encampment 
activities within the guidelines conceived by the founding members. 
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The Decisionmaking Process: Consensus 
From the moment of its conception, the founding members envisioned 
the peace camp as a place where all women could freely express themselves. 
and implementing the practice of consensus ensured that this vision would 
be a reality. In this method of decisionmaking, every individual is 
guaranteed the opportunity to speak. The Handbook discusses the basic 
tenets of consensus: 
The fundamental right of consensus is for all people to be able 
to express themselves in their own words and of their own will. 
The fundamental responsibility of consensus is to assure others of 
their right to speak and be heard. Coercion and trade-offs are 
replaced with creative alternatives, and compromise with synthesis. 
( p. 42) 
The founding members used this process in every stage of planning. For 
example, the "respected policies" of the Encampment--policies concerning 
men, ecological issues, privacy issues, noise, safety, smoking and alcohol--
were reached by consensus in the national planning committee meetings. The 
orientation materials clearly articulate the Encampment's commitment to the 
consensus process, and urge readers to familiarize themselves with its 
principles by studying the Handbook. 
The following description of the consensus process is offered by 
Planning Member: 
The peace camp ran on a practice that was borrowed from the Spanish 
Civil War when they used small consensus groups in order to make a 
decision ... the idea is that you sit in a circle. There's a 
facilitator, there's a note-taker and there might be a vibe-watcher, 
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so certain people have certain roles. You go around the room--everybody 
in the circle has a chance to say what they think, be it long, be it 
short. It takes incredible patience. 
There's no vote--it's not democratic. What happens is that there's 
a sense of the meeting--! think that's a Quaker term--that out of going 
around the room you get a sense of the meeting. If you do not agree with 
the sense of the meeting, there are different levels of disagreement that 
you can have. (Planning Member) 
The Handbook explains these levels of disagreement: 
If a decision has been reached, or is on the verge of being reached ~hat 
you cannot support, there are several ways to express your objectic~~= 
Non-support ("I don't see the need for this, but I'll go along.") 
Reservations ("I think this may be a mistake but I can live with it."J 
Standing aside ("I personally can't do this, but I won't stop others :rom 
doing it.") 
Blocking ("I cannot support this or allow the group to support this. 
It is immoral.") 
Withdrawing from the group. (p. 42) 
In real life, the consensus process strayed somewhat from its formal 
guidelines. For example, Isolated Mother attended several general meetin~s in 
which the consensus process was used. At one meeting, there was no facilitator. 
A few speakers dominated the discussion, wandered off the topic, or "rambled 
on and on and on." At another meeting, people spoke out of turn while most 
of the circle "passed;" at yet another, the meeting was highly structured with 
a set agenda, time limits for each individual speaker, and strict adherence to 
procedural principles. None of the meetings she attended had a note-taker, 
vibe-watcher or timekeeper; however, in two of the meetings the facilitator 
played a pivotal role: 
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They called an emergency meeting and people sat in a circle and ~.hat I 
was impressed with that time was that the person facilitating was 
excellent. Every once in a while she would interject and say, This is 
what we have here .•. and she would re-cap the points people had made. 
She kept a real good flow going because she was able to bring people 
back to what they were talking about. She was very, very good at it, 
and that really made me realize how important that facilitator role was 
to keep things on track. (Isolated Mother) 
This particular emergency meeting was called because some conflict about the 
living space had arisen and needed to be addressed. In this case, the 
facilitator was obviously both a vibe-watcher and a timekeeper who deftly 
balanced both parties in the disagreement. As Isolated Mother describes: 
Whenever somebody would get excited and speak out of turn or interrupt, 
the facilitator would stop them and they would respect that. The 
facilitator would make a motion--you wait your turn--and they would. 
It was impressive that people did respect each other as much as they did 
and listen to each other as much as they did. 
I was amazed at how much she (the facilitator) kept in her head, 
how clearly she was tuned in to what was going on because people were 
emotional and it was easy to get caught up in that--their anger, their 
frustration--and she didn't. She just kept very clear ... and that did 
come to resolution by the end of the meeting. (Isolated Mother) 
In this instance, the facilitator acted as a mediator in a conflict situation. 
It is important to stress that in consensus, the facilitator is responsible for 
directing the process of the meeting, and not its content. As Planning Member 
stated, "Don't use the word 'discussion leader'--the facilitator is not a 
leader." She also emphasized that the role of the facilitator should be a 
rotating function from meeting to meeting. 
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Some Encampment participants were familiar with the consensus process 
because of their previous involvement in religious pacifist groups such as 
the Quakers or the Fellowship of Reconciliation. Others had experience with 
this process because of their affiliation with secular pacifist groups--
particularly the War Resisters' League. At the peace camp, consensus was 
used not just in decisionmaking about antimilitarist strategies, but in 
guiding and governing their everyday affairs. One participant reported that 
the women added their own embellishments to the process: 
Within the context of this decisionmaking procedure, ·women of the 
encampment conducted their everyday communal lif2. Many members were 
familiar with the procedure and its flow and brought innovative features 
to its use, such as when raising her hand to be recognized to speak, a 
woman would indicate, by raising one finger, that she wanted to ma:<e a 
point about process and, by raising two fingers, that she wanted to 
address the issue under discussion. (Linton, 1989, p. 251) 
There were however, some drawbacks to using the consensus process at the ;eace 
camp. Some women were totally unfamiliar with this process. This created an 
ongoing problem at the Encampment because new women were arriving every day, 
and the population at the nightly general meetings was constantly changing. 
There always seemed to be women who did not know the procedure. There were 
also occasions when consensus resolution could not be made. Encampment 
documents show that organizing members were aware of these difficulties and 
at one point re-evaluated their decisionmaking procedure: 
We feel there are problems with our present consensus decisionmaking ... 
However, this meeting should continue on a consensus basis because we would 
be unlikely to come up with anything better without spending the whole 
33 
~eeting on it ... But the meeting should begin with a statement of what 
is meant by consensus ••• We also think that if this meeting is unable to 
come to any new decisions that we agree to either some process of 
mediation, conflict resolution, or alternative decision-making process 
for future meetings. (Proposals dated 10/29/1983) 
Part of the difficulties may have stemmed from the fact that Encampment 
organizers did not predict the large numbers of women who would be 
attending the general meetings. 
While in principle the consensus process allows each participant to 
freely speak h~r mind, it appears that it is not easily managed in larger 
gatherings. Planning Member explained that in large groups, going around the 
circle took hours. Isolated Mother also remarked that it was a time-consuming 
procedure: 
I was bogged down by it and a lot of people expressed that that I 
talked to ... they liked the idea of consensus and idealistically it 
sounded good, but in practice consensus felt cumbersome. It did take 
a long time. It really did. 
When she was asked to talk about her overall impression of the consensus process, 
Isolated Mother responded: 
Consensus had a lot of potential as a decisionmaking process. I thought 
it worked better when there was more structure. The one time I saw it 
working really, really well I thought the two keys were that there were 
fewer people and that the facilitator was excellent. She really did a 
lot to keep it on track. I think it does work. I think there are 
certain people that have excellent ideas and they're just not aqgressive 
about speaking up •.. I think there has to be some sort of agenda, and you 
really need a timekeeper or a facilitator. 
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As previously stated, some individuals monopolized meeting discussions or 
strayed from the topic of discussion. To address these problems, it was 
eventually decided that there would be a time limit of ten minutes allowed 
for each person in the circle. Meetings apparently ran more efficiently after 
this resolution was passed. 
Very early on it became clear that consensus was not suited to resolving 
emergency situations. The limitations of this process were tested in the 
"flag issue." This single incident was considered as responsible for inciting 
the flagrant displays of hostility on the part of some townspeople towards the 
women of the Encampment. During the weekend of July 4th, 1983, a local man 
offered an American flag to the Encampment. Although his motivation was not 
clear, he did claim that he would go to the press if the women refused to fly 
the flag. The women of the peace camp were strongly divided on this issue: 
some viewed the flag as a symbol of militarism and imperialism, while others 
embraced it as a symbol of freedom and democracy. After many hours of debate 
by a huge group of women, it was determined that consensus could not be 
reached. A new process was agreed upon. According to one participant: 
Five women took the pro flagflying side, five the anti and five women 
mediated. After six hours it was decided that women could make their 
own flags the size of pillow cases, sign them and hang them. Some 
women made U.S. flags. This didn't do much to appease the town folks 
who heard all sorts of fallacious rumors about what women were doing 
with Old Glory, including urinating on it. (Donnelly, 1983, p. 10) 
The final resolution of this ad hoc decisionrnaking group was to have serious 
repercussions unforeseen by anyone at the time. 
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The Process Web 
Consensus was not an ideal decisionmaking process for addressing all 
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the issues which came up in organizational life because it was cumbersome 
for large groups and unsuited for emergency situations. In addition, the 
general nightly meetings which were open to any participant of the peace 
camp at any time seemed to be an inappropriate environment for resolving 
certain problems--especially problems of women living on the land. Because 
of the limitations of the consensus process and open meetings a new work 
group was created called the "process web." The function of this group was 
"to figure out how to address the various questions raised during the cperation 
of the camp." (Linton, 1989, p. 253. ) By August of 1983 the process ·,\·et had 
devised decisionmaking flowcharts. These charts were conspicuously pos ~ -~d at 
the camp on big poster boards. Casual Participant had vivid memories o~ chese 
charts: 
There was a lean-to on one part of the land where people posted messages 
and I remember being very impressed with this flowchart that showed ~ow 
decisions would be made and how things would be channeled between 
various groups. It seems minor, maybe, but I was very impressed by 
that because it was the first time in a setting with a lot of peopl~ 
where things were made explicit •.. I knew that they were trying to 
operate on principles of consensus, but to know that of course at times 
some decisions have to be made by some people and to lay that out in 
front of everyone ... I was pretty impressed by that and in fact I copied 
it all down and a friend- used it for an article she wrote ..• that poster 
was very important to me. 
The flowchart copied by Casual Participant was given to Rhoda Linton, one 
of the authors cited in this thesis: who has given permission for it to be 
reproduced. It is shown in Appendix 3. Linton points out that there are 
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certain flaws in the flowchart: there is no indication of who is responsible 
for day-to-day emergencies; affinity groups--the basic organizational unit 
of the Encampment--are completely excluded from decisionmaking processes as 
outlined by the chart; and there is no mention of when an individual may 
determine any issue whatsoever. If one examines the chart carefully, it 
would appear that all decisions were made only by collectives. According to 
Linton (1989) there were six different decisionmaking bodies responsible for 
selected issues on either an emergency or non-emergency basis. These issues 
were divided into three categories: day-to-day nitty gritty, long-term 
policy and grey area. For example, all long-term policy questions would be 
channeled to the regional extended family meetings. Day-to-day work issues 
would be handled by existing work webs or staff. Hiring and firing would be 
the responsibility of special single-issue committees or the regional 
extended family. General meetings would decide issues relating to the 
creation of new work webs or non-emergency matters of philosophy and behavior. 
The consensus process was flexible enough that Encampment participants 
could agree to create new decisionmaking bodies through the process itself. 
The process web was born to better address the decisionmaking needs of the 
peace camp community: it defined 1ecisionmaking channels and made this 
information readily accessible to everyone, and enabled the established 
decisionmaking bodies to run more efficiently. 
In general, Encampment participants had many positive feelings about 
these decisionmaking processes. Excerpts from planning meetings include 
the following remarks: 
"Women acted in good faith, with care and respect for one another." 
"Consensus worked well most of the time." 
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"A real effort was made to operate in the spirit of consensus. We 
tried to include all women who wanted to be involved." 
"Despite communication problems, women felt very empowered by our 
process." 
"Process around the flag issue was great." (Notes, August 13, 1983) 
Despite its cumbersome aspects and limitations, organizational documents and 
interview material show that the consensus procedure was favorably regarded 
by long-term and short-term participants alike. 
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Regional Meetings and General Meetings 
It is clear that policies were created and established by the regional 
committees during the evolving stages of the Encampment. These policies 
were published in the Handbook for all women to follow to maintain the 
original vision of the peace camp as an egalitarian community of resistance. 
Once the camp officially opened, this policy-making function was transferred 
to the nightly general meetings which were open to any interested woman. 
Planning Member described how these meetings were consensus-oriented "to a 
fault": 
Tal<e the decision about what they would do with women who had male 
children. That was a sore point from the beginning. You want to 
support mothers, you want to support families. At what age do you say, 
A boy is not welcome? At what age does a boy become a man? We as 
people from this region who were working in co-ed groups felt like this 
was something we needed to fight for, because we didn't want to alienate 
our colleagues who had been working in this area at Seneca for years. 
So anyway. 
The decisions would be made by consensus. The problem is that the 
people who were living at the camp changed. There were some people that 
were there for the whole summer, there were some people who were there 
for a weekend, there were some people who were there for a day .•• and 
every time you had a new person that said, "Well, my friend Janie from 
Philadelphia is coming up and she has a five year-old son. What should 
I tell her? This had to go around the circle again. So that consensus 
process was very wearing. People would be worn down because umm it had 
to be reinvented all the time AND it had to be explained. If there 
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was a rule, like boys over five would not be allowed to do this, it 
had to be patiently explained to people who might not agree with it, 
or who might think it was unfair, or denying them their right to be at 
the camp or whatever it was. (Planning Member) 
Newcomers quickly caught onto the fact that they could attend a nightly 
meeting and have a say in what was happening. It was also understood that 
decisions were made and policies were hammered out at these meetings. Any 
woman at all could speak up and be guaranteed her time, no matter how unpopular 
her personal agenda might be. 
Apparently, it was both the size and the constantly-changing population 
which made this process so tedious for some people. Isolated Mother saw 
consensus as interesting, but not without its drawbacks: 
I saw a positive side of it and I saw a very negative side of it, too. 
It was very cumbersome. People would drift off, because you got lost in 
the lack of structure, you know? It kept going on and on and on and on. 
After a while, people were beating a dead horse over little issues ... 
so it really limited what you could get to. 
It is not clear exactly when, but at some point the decisionrnaking function 
shifted back again to regional meetings. According to Rainbow Light, what 
came to be known as "respected policy" was now determined by consensus at 
three consecutive regional meetings. This was the means by which any 
grievances could be addressed. 
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Affinity Groups 
One of the most striking features of the organizational structure of 
the Seneca Encampment was the formation of affinity groups (AG) which 
served as the central unit of organization. According to an orientation 
handout, these units were created for support, solidarity and decisionmaking 
and in theory were to operate along the traditional principles of nonviolence. 
Affinity groups are not a structural device exclusive to feminist politics, 
but have long been associated with planned civil disobedience within the 
context of the peace movement. The peace camp's Handbook offers this 
brief history: 
The concept of affinity groups is not a new one; the name goes back 
to the grupos de affinidad of the anarchist movement in Spain in the 
early part of this century. Actually affinity groups are probably the 
oldest and most ubiquitous form of organization by people seeking to 
make a better world: what makes more sense than small groups of 
friends who share an "affinity" working together? (p. 40) 
The antimilitarist activities of the Encampment consisted of both major 
actions (such as the Waterloo march in which three thousand women took part) 
and small-scale actions staged throughout the lifespan of the Encampment. 
Ideally, these small-scale protests were to be performed by affinity groups 
in adherence with guidelines articulated in the Handbook--guidelines clearly 
established for the protection of the demonstrators. It was recommended 
that affinity groups schedule regular meetings, discuss legal and jail 
preparations, practice consensus, name themselves, and use identification 
such as teeshirts or armbands. In addition to supplying each woman with a 
a copy of the sixty-cent Handbook, the Encampment provided Affinity Group 
Follow-Up Sheets for those intending to commit civil disobedience. The 
items on this form relate to participant arrest and are concrete evidence 
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that the Encampment organizers were greatly concerned with the physical 
safety of its women. 
According to Planning Member, each person in an affinity group has a 
specific role to play: as support person, civil disobedience actor or 
observer. All roles are crucial in the overall success of the CD action. 
The support person maintains contact with the protester/arrestee as long as 
possible and should be prepared to follow the police. Their preparation 
includes obtaining a list of names to be contacted in case of emergency, 
having cash on hand for bail and information about medical assistance. 
The observer's role is not merely that of an interested spectator. According 
to a handout formulated by the ACLU of Greater Cleveland and distributed at 
the Encampment, the responsibilities of d2monstration observation involve 
techniques such as familiarizing oneself with the relevant law and the 
details of the event, focusing on the actions of the enforcement officer, 
noting incidents of provocation from within the crowd, remaining unobstrusive, 
noting badge numbers, names and car numbers, and being aware of which media 
is present. Observers take notes for trial purposes and may or may not 
identify themselves to the arresting officer. Those committing CD have the 
responsibility of educating and preparing themselves for arrest, as well as 
keeping their group informed of their plans. 
There is another aspect of affinity group which should not be overlooked: 
affinity groups discourage potential saboteurs. In a CD handbook entitled 
Blockade the Bombers which circulated through the peace camp, this function 
is discussed as follows: 
Affinity groups are self-sufficient support systems of about 5 to 15 
people who work together towards a common goal •.. Feelings of being 
isolated or alienated from the movement, the crowd or the work in 
general can be alleviated through the familiarity and trust which 
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develops when an affinity group works and acts together. By 
generating this familiarity the affinity group structure reduces 
the possibility of infiltration by outside provocateurs ... (p. 33) 
Unfortunately, not all protests were enacted within the safety of 
affinity groups. Some women at the Encampment were committing civil 
disobedience without training. Some affinity groups who took action 
neglected to complete the recommended paperwork. Both of these matters were 
subjects of concern within the peace camp. It must be stressed that acts of 
planned civil disobedience were part of the vision of the founding members, 
and strategies for accomplishing this as safely as possible were spelled out 
in the Handbook. Even during the planning stages, a CD committee was 
established; shortly after the Encampment opened, a CD staff person was 
hired. CD workshops were conducted on a regular basis. sometimes as often 
as several times a week. There were reasons for mandating CD preparatiou. 
For example, women who climbed the depot fence were routinely forced to kneel 
or lie on the ground and be handcuffed. If a woman "went limp," she could be 
faced with the additional charge of resisting arrest. Women were subjected 
to strip searches. Groups were instructed to remain intact; consequently. 
women were to refuse bail on an individual basis. IDs and personal 
belongings were to be kept by the support person of each affinity group, 
and pseudonyms were given to the military police. According to Planning 
Member, the SEAD MPs would attempt to separate the women by singling out 
individuals and offering them release in exchange for twenty-dollar bail. 
Sometimes the women would be released at remote gates in the middle of the 
night on the eleven thousand acre army ba~e. CD training stressed the 
importance of remaining unified to prevent arrestees from being isolated 
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and vulnerable to police abuse. Despite the efforts of Encampment organizers 
t.o prepare women for arrest, there were many who did not take the available 
CD training. 
Within the Encampment at Seneca, affinity groups were also encouraged 
to form for reasons other than civil disobedience--for example, feminist 
consciousness-raising. In these groups, the roles did not parallel those 
created for civil disobedience. According to the Handbook, individual roles 
were shifted to those of facilitator or vibes watcher, spokeswoman and 
media spol<:eswoman. The facilitator was not supposed to be a leader, and 
in fact this role rotated from meeting to meeting (presumably to avoid the 
power plays and oppression perpetuated in conventional hierarchies). 
All affinity groups were single-issue units, designed to dissolve after 
t~eir goal was achieved. This did not mean that the same individuals could 
not regroup at a later date to form another affinity group. Apparently, 
the success of these groups was due primarily to their ability to maintain 
a single focus and their limited membership size. Here, the consensus 
process worked well, as those united on a single issue could act swiftly 
and efficiently. The success of the numerous small-scale actions which 
occurred are testimony to the effectiveness of the affinity groups. 
A Springfield, Massachusetts newspaper account explored the activities 
of one such affinity group. Eight women callin~ themselves the Western 
Massachusetts Dandelions established "Peace Camp Number 211 in front of a 
truck gate to the army base in an attempt to block trucks from entering the 
depot. Joined by eighteen others, their informal camp managed to survive 
for six hours until the women were arrested by military police. One 
member told reporters that her group felt this was a more effective form 
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of disobedience than climbing the depot fence. The reporters describe 
this group as "unlikely candidates for- arrest ••• a nun, a college 
professor, numerous professionals in human services, a tanned, well-dressed 
real estate saleswoman and the daughter of a Congregational minister" 
(Constantine & Parker, 1983, page unavailable). This account not only 
illustrates the diversity of women who chose to participate in civil 
disobedience, but demonstrates the autonomy of each affinity group. 
Two of the interviewees for this study were members of the Ithaca 
Women's Affinity Group who chose the symbolic action of creating life 
masks to hang on the depot fence. The masks were made of quick-setting 
plaster, the kind now used for making casts. Idealistic Founding Member 
described the process: 
You put vaseline on yourself ••• you make an image of yourself ••• my 
mask was bright red-orange, it was really horrific. Cesca's mask 
had an open mouth, I think she was afraid of not being able to 
breathe ••• you had to keep your face still. 
After many meetings, including the mask-making meeting, this band of thirty 
women gathered at Stewart Park in Ithaca to perform a sunrise ritual before 
travelling to the depot. The women formed circles and sang peace songs 
after laying the masks on the ground and looking at them. The lyrics to one 
to one of these songs are expressed below: 
Light is returning 
Even though this is the darkest hour 
No one can hold back the dawn. 
Let's keep it burning 
Let's keep the light of hope alive 
Make safe our journey through the storm. 
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our planet is turning 
Circling on her path around the sun 
Earth mother is calling her children home. 
The ritual was solemn, thoughtful. Afterwards, the women formed a car 
caravan and drove to the depot, some for the first time. Their life-masks 
were hung on the depot fence, looking in towards the army base. There were 
different interpretations as to the exact meaning of this symbolic gesture~ 
Planning Member felt that it was to remind the arrestees who were detained 
at the base that someone was watching over them, while Idealistic Founding 
Member recalled it as a warning to the military personnel that they were 
being watched. It was extremely important that the soldiers were aware 
that they were being observed, especially during the different actions. 
Videographer remembered that it was routine practice for supporting 
observers to shout out to the arresting MPs~ "We're watching you now!" and 
"Don't you hurt her!" No one knows how long the masks remained on the fence 
until they were removed by military police. 
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Work Webs 
The operating structure of the Seneca Encampment included the creation 
of small collectives called work webs. These units were responsible for the 
daily tasks of food preparation, childcare, garbage/recycling, dinner 
cleanup, security, greeting newcomers, gardening, healing/emotional support, 
office/clerical, general maintenance and media. The orientation material 
offered detailed descriptions of each web, and asked that any woman who 
planned to stay at the camp for a week or longer participate in one of these 
webs. Web preference would be indicated by using a sign-up sheet on the 
work web .bulletin board. Workers were expected to conmit the-nselves to 
three-hour shifts on a daily basis. 
In theory, each web was supposed to have a "weaver." One camp 
participant gave this description: 
Work webs ••• had "weavers" to keep some continuity (women who 
provided a coordinating function but who rotated the function to 
avoid unintentional leadership creation) ••• At first, camp planners 
hoped that women would attach to only one web for the duration of •. 
their stay so that there would be an ongoing core of women to really 
learn what needed to be done in specific areas ••• but women seemed to 
prefer trying different jobs, and thus in many cases the weavers were 
the only continual members of work webs and had more information than 
others about how the camp really functioned. (Linton, 1989, p. 246) 
Although weavers were to serve as coordinators within each individual 
web, there was no one who acted as a general coordinator to ensure a smooth 
flow of communication between the different work webs; in fact, some of 
these webs never had a weaver. The lack of designated leaders contributed 
to the ongoing frustration and resentment surrounding the maintenance 
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of the house and the land: 
Part of the problem was the nature of the transient community, 
but equally important, communications were horrendous. There 
were women who worked in the house doing office jobs and women 
who worked on the land doing building, garbage pickup, childcare, 
cooking and security. It often seemed as though one group did not 
know what the other was doing. New women of ten did not know what 
anyone was doing ••• there was also the power-tripping and hierarchy 
problems that plague all groups. (Donnelly, 1983, p. 10) 
·The rough physical conditions of the camp also contributed to the 
tension. There was no indoor plumbing or refrigeration. Food was kept 
in storage pits in the ground outdoors. Planning Member recalled that 
many of the women suffered intestinal illness because of the primitive 
facilities. Helicopter patrols which many viewed as a harassment technique 
prevented campers from getting adequate sleep. As Donnelly (1983) states: 
"A day at the encampment became an exhausting experience" (p. 10). 
All available information indicates that in real life, the work webs 
did not operate according to the guidelines set forth in the orientation 
handouts. Some women simply refused to sign up for work; others showed 
up but failed to stay for the duration of their shift; still others 
willingly volunteered but were incompetent workers. Furthermore, some 
newcomers were told to perform certain chores instead of being allowed 
the opportunity to select their own work web. The case of Disillusioned 
Visitor illustrates this last point: Disillusioned, a seasoned peace 
activist in her fifties, arrived at th~ camp as a weekend visitor, and 
was told to operate the education tent because "she would not be 
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comfortable working in the campgrounds where there were lesbian couples." 
(There were reports that some lesbians refused to work in public relations 
areas where male guests were permitted; consequently "straight-looking" 
women were "assigned" these posts.) Disillusioned Visitor was not only 
denied the chance to choose her own working preference, but was immediately 
categorized as a homophobic heterosexual and directeq to a segregated 
("straight") work location. Because she perceived this as an insulting 
gesture, Disillusioned Visitor had a very negative first impression of the 
Encampment. 
The above incident demonstrates some of the sources of tension within 
the work operations: a lack of diplomacy while communicating work needs, a 
lack of.sensitivity towards new arrivals, conflicts between lesbian 
separatists and heterosexuals, and the failure to emphasize the necessity 
of maintaining the camp as a refuge for everyone involved. Disillusioned 
Visitor's experience brings up another issue as well: some women arriving 
at the camp after long, tiring journeys were pressured to perform work 
tasks without sufficient time for rest and orientation. Weekend visitors 
(who theoretically were not obligated to join work webs) were occasionally 
asked to assume the more demanding responsibilities of the webs--for 
example, working the security shift in the middle of the night. 
Every aspect of the work webs was fraught with difficulties. The 
weavers (some of whom were paid staff members) dealt with an ever-changing 
wave of co-workers: 
Weavers, faced with new workers every day, many of whom preferred 
to be told what to do and get it over with, felt the limits of their 
patience·taxed, and at times it was much easier to assign tasks. As 
a result work webs did not always function by group decision-making 
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and sometimes this system became a burden on the energy and momentum 
of other camp activities ••• ! remember some general meetings in which 
all of us at the meeting held ourselves hostage until enough women 
volunteered to do security ••• this functioned to take the spirit out 
of actions planned to follow the general meeting. (Linton, 1989, p. 246) 
The weavers were not the ·only ones who felt the tensions which resulted 
from the loose structure of the work collectives: 
The staff was largely volunteer ••• the division between paid and 
unpaid staff created problems as to who was in charge of what ••• the 
constant stress of being at the camp seven days a week, 24 hours a 
day magnified problems out of proportion. Some workers did not take 
good care of themselves. And some women were into the macho attitude 
that whoever worked the longest and stayed up more nights was most 
committed. (Donnelly, 1983, p. 10) 
There were complaints that some women did not do their fair share of work. 
In addition, few volunteers were willing to sign up for shifts during the 
times when workshops or protest actions were scheduled. There was no 
mechanism for ensuring that women commit themselves to a work web, or 
that workers fulfilled their shift obligations. Coordination among the 
work webs was non-existent. When interpersonal conflicts surfaced, there 
was no process for dealing with them. 
In some cases--especially during the opening weeks of the Encampment--
the work webs were total failures. This was due in part to poor channels 
of internal communication and also a lack of enthusiasm for traditionally 
female household chores. The childcare web may have been the most 
disorganized. Isolated Mother discussed her stay at the peace camp where 
she brought her two young daughters: 
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We went there with the intention of staying longer than we 
actually stayed. When I got there the first week, the childcare 
was not set up very well. What eventually happened was that myself 
and a few other mothers that were there kind of tried to set it up. 
People didn't want to come and do childcare, so we ended up taking 
care of each other's children and I guess we all felt like we could 
do that at home. (Isolated Mother) 
The lack of adequate childcare was the primary reason why Isolated Mother 
was unable to participate in any workshops or protest actions. She had 
come to the camp hoping to work for peace, but found herself trapped in 
the role of a babysitter. Unhappy with the situation, she packed up 
early and went home: 
I left and I didn't feel very good about it when I left and 
neither did the other mothers that I talked to. Everybody 
seemed to express the same frustration. One person said, "We 
get treated just like shit here too--like everywhere else" and 
that did feel doubly disappointing because you didn't feel--at 
least I didn't feel--that it would be such an issue at a women's 
peace camp. 
Back home, Isolated Mother spread the word that mothers should not go 
to the peace camp. Her interview material reveals that there were no 
set hours for daycare, and frequently no one reported for work in the 
childcare tent: 
People didn't show up to do their childcare stint ••• both of my 
daughters were so little I wasn't comfortable leaving them there. 
People just seemed to drift in and drift out so there wasn't a 
clear feeling of yes, these children are supervised. 
51 
The inefficiency of the childcare web, coupled with the physical 
segregation of the camping area reserved for mothers with children 
meant that Isolated Mother was not only unable to take part in workshops 
and protest actions, but was unable to attend the nightly meetings or 
socialize with other members of the Encci.L~pment. 
The issues of childcare were not well thought out by the organizing 
members, and during the course of the sunmer people eventually realized 
that drastic changes were needed to remedy the inadequacies of the 
childcare work web. Notes taken during an evaluation meeting in 
mid-August reveal the areas of concern: the need for a better, safer 
childcare area; the need for a paid staff person; the problem of 
volunteers who knew nothing about childcare; the need for mothers to 
conduct workshops to sensitize non-mothers; the importance of adequate 
childcare; and the need to design programs for mothers and children 
together. The notes also include a statement that "these discussions 
about women and children should have happened way beforehand." 
The childcare work web was not an attractive work option for the 
majority of Encampment participants. Its shortcomings generated 
feelings of isolation and low morale. Although some efforts were made 
to improve the quality of childcare, this work web structure continued 
to be an unreliable method of addressing one of the basic needs of life 
within the Seneca Encampment. 
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Workshops 
The Women's Peace Camp was founded both as a place of non-violent 
protest and as an educational resource about militarism. Workshops were 
the organizational device which accomplished this purpose. Boston 
organizer Meredith Smith (1983) described the workshops: 
Workshops will take place on the land throughout the summer 
focusing on topics such as first-strike weapons, federal budget 
priorities, disarmament and the third world, intervention, 
conversion, conventional warfare and developing non-violent 
conflict resolution. Because the aim is to envision a future 
different than the one presented by militarism, discussions will 
be ongoing during the summer on the environment, spirituality 
(including ways of coping with despair and hopelessness), 
resistance and issues of racism, homophobia and sexism. (p. 3) 
The workshops were offered free of charge to all women. Workshop structure 
was open, in that any woman interested in conducting or facilitating a 
workshop could do so .. They were publicized through announcements at 
nightly meetings and through sign posting. Evidently notices of these 
events were also posted at the "greeting table" when large crowds were 
expected. Sometimes the workshops were promoted through flyers distributed 
in neighboring towns and colleges. According to one Encampment flyer, 
other workshops focused on topics such as Cruise and Pershing II missiles, 
Anti-Nuke Poetry, Women in Peace Movement, Anarchism and Feminism, Women 
and War, and the Current Situation in Nicaragua. Another handout which 
was distributed at Cornell University advertised an upcoming workshop 
on "Radioactive Waste and Conversion Planning." One interviewee 
remarked that there was also a workshop on lesbian separatism. 
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The most conmen workshop offered at the peace camp was one which 
introduced the basic techniques of civil disobedience. Planning Member 
remarked that it was practically a "law" that all women needed to take 
the CD workshops before engaging in illegal actions: 
My friend Karen and my friend Carolyn ••• got arrested as much as 
anyone, and probably knew more about the legal system and CD and 
ran the CD workshops, and that was something I think where it's pretty 
easy to convince someone that no one should do CD unless they're 
prepared [laughing], so that if there had been a decision like that--
that we will not let women who just got off the bus do CD bef.~re 
they have gone through this training session--now I mean that was a 
law ••• I don't think anybody disagreed with that. (Planning Member) 
While the Encampment organizers encouraged "life-affirming acts of 
resistance to the presence of weapons at the Seneca Army Depot" (Handbook, 
p. 39) they were equally concerned with promoting responsibility. The 
Handbook section on Non-Violent Action reads: 
All participants in civil disobedience at the Depot are asked to 
participate in non-violence preparation sessions. Women doing 
non-violent direct action (illegal) are responsible for notifying 
other women of where and when the action will take place. Women 
engaged in spontaneous action should attempt to verbally warn other 
women and should attempt to find support people. (p. 39) 
The Guidelines warn women that they were not to carry weapons, engage in 
physical or verbal violence or bring drugs and alcohol into the Encampment; 
furthermore they were to have an attitude of openess and respect toward 
everyone. 
CD workshops were offered each week during the summer of 1983. 
They involved at least four hours of theory, role playing, and discussion. 
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Casual Participant took part in one of these workshops which she described 
as "well-organized and valuable": 
I went up one of the days just to get a feel for it and get familiar 
with it. I went up another time to participate in CD training. It 
was all day, and there were two women from New York City that led 
the training. My most vivid memory was we were.practicing if we 
had made a line of resistance where you lock arms, and then the 
police came and we were going to be dragged away--where you go limp 
and you go along with the action. Well, what stands out in !l!Y mind 
for me is learning that I somewhat got caught up in the thrill of 
resistance, that the feelings of self-righteousness and camaraderie 
with other people was enough that, at a moment when the training had 
said you should let go immediately when the police come or they go 
to touch you--don't continue to lock arms or don't tense up. I did. 
I did continue to lock my arms and I did tense up. And for me, it 
was a very good personal lesson. It both told me that perhaps I 
could get caught up in the spirit of things, or maybe I even had a 
little macho streak, and that there was an important lesson for me 
to learn, in that I shouldn't take part in any of the bigger actions 
yet. I thought it for me said that I wasn't ready to be some of 
those women who go right out on the line and confront tha people 
who work at the depot, or the police. That I was afraid I might 
not do what was being recorrmended, that it wasn't a good time yet for 
me to participate in that way. Seems like you have to be very calm and 
and centered and all that kind of stuff to do some of those actions. 
I could have, I guess, gone--! mean I had done the training so I 
could have participated in one of those larger group CDs, but I felt 
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that I wasn't ready to do that. It seemed like something I would 
like to do sometime. (Casual Participant) 
Casual Participant recalled that fifteen to twenty women were involved in 
her particular workshop. She had decided to take the CD training with the 
intent of preparing herself for protest actions at the Encampment, but 
also to gain new skills for other activist work. 
Civil disobedience training was extremely important to the Encampment 
founders. Some were experienced in co-ed peace movements and had studied 
methods of resistance, so they were qualified to conduct disarmament 
action training sessions. Planning Member explained why this was such a 
serious concern: 
It was not recommended--or you even were not allowed to do CD 
unless you had a training session. If you came up on a Thursday or 
a Friday there were intensive sessions with role play, with discussions 
of defense, of using pseudonyms. All of that had to be very well 
processed, because I mean if you went limp you could be charged 
with resisting arrest which could land you in jail--more jail than 
if you walked away. If you were released on bail, would you leave 
the jail? At some point they (the MPs) wanted to separate people. 
What they'll do is they'll release half of the group or they'll keep 
who they think the ringleaders are. So the idea is, if you want 
solidarity, you don't want one person leaving jail. What they'll do 
is that they'll offer to release some people on like, twenty dollars 
bail or a fine of twenty dollars. And it's real important to my 
friends that those people refuse to pay and just stand in solidarity 
until they release everyone. Because at that point when they have 
only a few, things get harder on the few that are left. Do you know 
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what I mean~ All of this needs to be talked out beforehand, like 
what was going to be your strategy? .!. was always support because I 
was too chicken to do CD. 
Planning Member also expressed concern that attempting acts of CD without 
appropriate preparation might lead to protesters becoming violent during 
demonstrations. She discussed the complex motivation$ behind CD: 
CD is a very complicated thing~ Some people who do CD do it because 
they think it is an effective political organizing strategy--that it 
will create change. But a large number of people who do CD just do 
it as moral witness. They could care less what the outcome is. 
They feel they have to do it ••• One of the purposes of the camp was 
to make CD possible. If, indeed, people wanted to do it ••• A political 
organizer might say, This is the way to get publicity, and this is why 
I'm going to climb the fence. But you could get someone who's more 
religious or more spiritual or more sort of internally driven on 
these issues of disarmament, and their reason would just be moral 
witness. And. they would tell you it's like I can't stop myself--
I must bear witness against this horror. 
Personal accounts indicate that women did get caught up in the excitement 
of public demonstration, and cormnitted spontaneous illegal acts. In some 
cases, tensions were heightened by menacing counter-protesters. The 
Encampment founders anticipated these situations and planned the CD 
workshops to minimize crowd hysteria, confusion, and physical injury. 
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The Cormnunity Outreach Web 
Right from the start Encampment organizers expressed sensitivity to 
how the local people from rural Seneca County might react to the establishment 
of a women's peace camp in their midst. Meeting notes from March 1983 state 
that the Fingerlakes Peace Alliance had been working on a survey in the 
Romulus area, and referred to this as "a good outreach tool." There is also 
a reference to setting up speaking engagements in Romulus, Seneca Falls and 
Geneva. The notes cite concerns about "urban/rural issues and orientation, 
the "need to be aware that we are invading" and "differences in perceptions 
of encampment concern for local community vs. 'doing own thing.'" The 
organizers were clearly hoping to make cordial contact with local residents 
through open meetings, press conferences and outreach printed materials. They 
also made repeated attempts to reassure people that it was the federal government 
and not the local citizens which was the target of their upcoming protest. 
During the spring of 1983--several months before the peace camp opened--
rumors were running rampant in upstate New York about this unusual venture. 
According to a report from the May 21-22 meeting in Albany, public officials 
were afraid the incoming women would burden the county financially by applying 
for welfare or filling up the jails. Another source indicates that local 
residents wondered about the source of funding for the Encampment and speculated 
that the camp was the "product of Communist front money" (Breslawski, 1983, 
p. 18). County officials were concerned about roads being blocked, the abuse 
of drugs and alcohol, safety and health problems and crowd control. Two 
organizers met with officials to discuss the nature of the Encampment and .. its 
non-violent agenda. Organizers also met with Depot officials who eventually 
spent over $800,000 on labor and supplies in preparation for the women's 
camp (Breslawski, 1983, p. 18). 
58 
The women held press conferences and cormnunity meetings before the 
July 4th opening weekend. Planning Member related that, at this point, 
local people were primarily concerned about health codes and the prospect of 
economic crisis were the army base to close down. She described these early 
meetings as "negative" but not "ugly." During this period, women were 
occasionally the target of pointed remarks by townspeople in local parking 
lots,such as "What the hell do they think they're doing in this town?" 
As the women began swarming into the sleepy little town (about 600 of 
them opening weekend), they piqued the curiosity of many neighboring residents. 
The women came from all over the United States and twelve foreign countries, 
including Japan, England, Italy, West Germany and Canada (Breslawski, 1983, 
p. 14). Seven women had travelled on foot in a peace march from Massachusetts; 
forty others had walked from North Carolina. On opening day, the Encampment 
reflected a sea of diverse faces: 
The women who came were students, auto mechanics, book publishers, 
waitresses, army captains, elected officials, clergywomen, secretaries, 
artists, economists, teachers, social workers, and farmers. our politics 
ranged from those believing women are naturally nurturing and must 
therefore change society for the better, to those supporting the system 
and the freeze but not the disarmament, to those feeling only emotional 
outrage at the arms race, to those seeing feminism as an uprooting of all 
oppressions (capitalism, patriarchy, hierarchy), to those believing in 
mystical, spiritual, and apolitical methods (witches to Buddhist to 
Catholic nuns). We were lesbian, anarchist, cormnunist, heterosexual, 
democrat, socialist, republican (Hutchins, 1983, p. 3). 
The women filled local restaurants, gas stations, grocery stores and roadways. 
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Some toted babies and diapers. Some brought their cats and dogs. The women 
carried sleeping bags, granola bars, tarot cards, journals, incense, guitars, 
raingear, leaflets and books by Starhawk and Margaret Atwood. They came with• 
"a lot of garbage from the male chauvinist world ••• a lot of confusion about 
what exactly the peace encampment is ••. a lot of exciternent ••• a desire to share 
with other women •.. a history of having become a little impatient with the very 
legal, accepted way of working, petitioning and lobbying congressmen ••• 
a lot of despair, which has now been turned into hope .•• (Krasniewicz, 1992, 
pp. 50-63). Boys over twelve were not allowed to stay at the camp and 
were expected to settle in elsewhere with their mothers. 
Public Reaction to the Women's Arrival 
While tne women joined in opening ceremonies--including a blessing by 
Onandaga Clan Mother Audrey Shenandoah--a police escort was preparing for 
their march to the Depot's main gate. Local residents got their first glimpse of 
the protestors in action as they performed a slow motion walk, decorated the 
military fence with personal memorabilia, tied themselves to the gate, wailed, 
screamed, shrieked and shook the fence. A quiet followed; the opening speech 
was read. The action finished with the women linking arms together in a spiral 
and singing. 
The Encampment became an overnight entertainment sensation for the local 
people. One reporter wrote: 
While most townsfolk will tell you they yearn for the pre-camp days, 
it is clear they are fascinated by the newcomers. In a town with no 
movie theater and little entertainment besides Tuesday night bingo, 
the women have become a feature attraction (Rimer, 1983, p. 8). 
While the newcomers occupied themselves with affinity groups, workshops, 
civil disobedience training and camp maintenance, the local folk chatted about 
their bralessness, noisiness, flaky behavior and hairy legs: the few feminists 
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in the Romulus environs maintained a far more conservative profile. Some 
residents made a nightly habit of lugging their lawn chairs and six-packs 
to an area near the depot's main gate to get a ringside view of any 
demonstration activity (Bennett, 1983, p. 7). One reporter wrote: 
•.. word spread that the women planned yet another demonstration ••• 
"There's going to be a good show tonight," cafe manager Rori Jennings 
promised patrons. 
By 9 p. m. , the parking lot was jammed with some 150 townspeople 
who gathered excitedly in hopes of watching the women. They sat in 
their pick-up trucks and on top of their cars ••• one townswoman, who came 
with~ her daughter and baby granddaughter, had made a banner just for the 
occasion: "We believe in God, our country and the Seneca Army Depot!" 
The women, meanwhile, were back at the camp, singing around the 
fire, drinking tea in the cozy farmhouse kitchen ••• By 9:30, it appeared 
that the women weren't going to appear. "Might as well go home and 
watch 'Quincy,' "said Jeff Storrs (Rimer, 1983, p. 8). 
The public's reaction to the Encampment women was definitely mixed. 
Some area residents joined in singing peace songs at the depot's main gate 
(Chronology of Actions, p. 4). A few local women sent flowers to the camp 
and members of the Onondaga county police stopped by the camp sales tent to 
buy tee-shirts (Cataldo, 1987, p. 80). Some residents loaned their tools to 
the women and even opened their homes to campers (Majeras, 1991). At one 
point, the deputy sheriff in Romulus expressed an interest in having the 
organizers conduct a non-violent training session for his staff (interview 
with Founding Member). 
Other residents, however, were distrubed at the epidemic bra-less look, 
unshaved legs and armpits, and, as one writer phrased it, the "lack of 
cleanliness" (Vancheri, 1983, p. 64). Some believed the women were intentionally 
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displaying their bodies to upset people. This casual manner of dress did not 
promote sympathy for their cause: 
"They're not very clean," one woman watching them demonstrate at the 
depot said. "I wouldn't go out in my yard the way they come dressed 
here tonight, most of them." Another woman, like many of her neighbors, 
postulated a connection between the "women's" appearance and their 
political stance: "It would be one thing if they came here looking halfway 
decent and demonstrated something decent, but when they come here dressed 
the way they are, wiwth no bras on and filthy dirty, I mean, how can you 
look at them as a woman; I mean, what are they making of themselves?" 
"It makes all women look bad," she concluded (Krasniewicz, 1992, p. 208). 
One segment of the population were openly antagonistic, screaming insults 
and obscentities at the women. One reporter noted that "those most hostile to 
the women were young men or male adolescents, whose taunts focused on the 
women's physical appearance and sexuality rather than on their nuclear stance 
(McPhillips, 1983, p. 64). They called the women "kooks, dykes, Gypsies, 
goofballs, crapasses, dirty scuzzy wrinkled hippies, communist pigs, disgusting 
comical hypocrites, a bunch of nuts, sluts and witches, weirdos, perverts, 
dirtbags, peaceniks, bitches, stupid hairy beasts and the devils's children" 
(Krasniewicz, 1992, p. 206). 
The Encampment quickly became the target of hecklers and vandals. 
Trespassers slashed water lines and punctured holes in cans of food (Bennett, 
1983, p. 5). Men in passing cars screamed out vulgarities and made obscene 
gestures at new arrivals who were quietly walking through town (Demming, 
1985, p. 210). Pumpkins were hurled through the windows of the farmhouse 
and a passerby sprayed the house with buckshot (Majerus, 1991). Rumors 
spread that motorcycle gangs and outraged veterans were plotting to stop the 
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women from protesting (Coy, 1983, p. 1). Other rumors circulated that 
members of the local sheriff's department belonged to the Klu Klux Klan 
(Kantrowitz, 1983, p. 65). 
In an attempt to improve their public relations with the local population, 
several women from the Encampment formed the Conmunit~ Outre~ch Web. It was 
their intention to resolve misunderstandings and maintain an·open channel of 
dialogue with the local townspeople. A Rumor Control Unit was also created, 
for the purpose of communicating with the police and to relay information 
throughout the peace camp (August 1st Evaluation notes). It was also 
necessary to establish all night security patrols with the women on duty 
equipped with walkie-talkies and sometimes accompanied by a friendly dog. 
lronically, the Encampment--for some women--had become a "threatening place 
to be" (Minutes, Oct. 1&2, p. 2). 
The Community Outreach Web faced the formidable task of representing a 
group which had managed to acquire a very negative public image. Part of the 
problem was due to the confrontational attitude and the arrogant posture of 
some of the women who openly made mockery of the local people (Breslawski, 
1983, p. 18). Part of the strained relations was based on fear, typified by 
the young local woman who warned a female reporter, "Don't go down there--
you'll get attacked. There's lezzies" (Kantrowitz, 1983, p. 7). The press 
played a major role in encouraging controversy by its dutiful insistence on 
recording every possible episode of conflict, and was repeatedly accused of 
biased reporting by women of the Encampment. But perhaps the biggest bone 
of contention was the issue of lesbianism and female militancy, which clearly 
alienated many, many local people. One Encampment woman writes: 
More than any other single issue, the role of of lesbianism at the 
encampment excited the fears as well as the prurient curiosities of the 
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Seneca County residents. Townspeople bearing American flags lingered 
at the camp to ogle the women, eager for a glimpse of the feminist way 
of life. "Nuke the dykes," they screamed, "Lesbian-conmnmists go home." 
...•. Feminists at Seneca most emphatically recognized the defense of 
sexual freedom and the protection of gay rights as inseparable from the 
pursuit of noncoercive, peaceful coexistence.· Accordingly, a vocal 
minority of townspeople reached the conclusion that lesbianism was the 
real meaning of Seneca--a belief that magnified local antagonism. 
Lesbianism became the focus of public outcry, a convenient target for 
allegations that the peace camp violated standards of heterosexuality, 
domesticity, civic pride, and moral decency (Costello, 1985, pp. 34-35). 
Outreach workers met with townspeople in church halls, in the state park, at 
chicken barbeques, private homes and professional luncheons. Very few 
details are known about the exact nature of these meetings; however, 
several documents testify to the efforts of the Outreach Web. 
The Documents: The Issues are Defined 
The content of these public exchanges is summarized in a three-page 
document entitled "Issues of Importance to the Surrounding Community." This 
document ~s composed to alert Encampment women to the key issues which had been 
repeatedly raised by the townspeople. The authors claimed that these issues 
evoked "powerful sentiments" which affected how the peace camp was perceived 
by the community, while simultaneously acknowledging that the local population 
had diverse viewpoints about the camp, the women, nuclear weapons, and the 
depot. A brief examination of these issues will identify the roots of friction 
between the women and local people. 
The large numbers of outsiders had given rise to widespread fears of 
violence and vandalism within the small rural community. Some believed that 
the women would actually damage their homes and their property. Others 
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feared clashes between the women and the police. A major concern was that 
large-scale demonstrations would draw hostile counter-protesters who would 
try to injure the women or create trouble for local residents (a fear which 
later became an ugly reality in Waterloo.) 
Directly related to this fear of potential violence was the issue of 
finances and taxes. The County Sheriff's department had already spent over 
$10,000 tor overtime salaries and personal safety equipment (such as tear gas 
and riot gear) and costs were predicted to exceed $100,000 (Vancheri, 1983, 
p. 63). Because the federal government had initially refused to subsidize 
police protection for the county, there were rumors of an increase in local 
taxes to the already economically depressed area. (Newspapers gave.unemployment 
rates of 10.1 to 12.1%. Vancheri, 1983). This elicited an angry response · 
from local citizens, already resentful of the intrusion to their lives created 
by the Encampment. 
The influx of women had caused much disruption to daily life in the 
rural community. Residents complained about jammed highways and disrupted 
commutes. Several local events (such as Bible School) had been cancelled 
because of fear of violence and uncontrollable crowds.There were persistent 
reports of women trespassing on private property and stealing in Sampson 
State Park. Park officials had been bombarded with complaints from camping 
families about the women's public displays of nudity while swimming, 
showering and rinsing their clothes in the park's restrooms: 
After they wash their clothes, they just stand around the bathroom 
in the nude, waiting for their clothes to dry .•. the other day, we 
had a group of women covered in red paint. They left a mess in the 
bathroom (Bennett, 1983, p. 7). 
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One outraged family man wrote a letter to the editor of Finger Lakes Times: 
My family was shocked to find that with total disregard for the law 
and regulations of the area, they proceeded to use the bathroom 
facilities which they left in such a filth that a pig would have been 
insulted. 
This alone would not have caused me to write this letter. It 
was the fact that my wife overheard and saw two of the women asking 
and checking each other to see if, after washing, all of the lice were 
gone. In my opinion, these people cannot be for peace and justice when 
they knowingly break the law and contaminate local facilities. 
( "Peace women break laws·," August 17, 1983) 
There were also stories that women were taking showers in the neighborhood 
car wash (Kantrowitz, 1983, p.65). Romulus homeowners were also disturbed 
by the noise the women were making at night as they walked to and from the 
Depot with singing and tambourines. 
The possibili~y of m~ssive job lay-offs continued to be a great source 
of anxiety to local people. They considered the depot to be a "good neighbor" 
which pumped $33 million dollars a year into the local economy (Coy, 1983, 
p. 3B). SEAD employed 1,028 civilians and 500 military personnel (Vancheri, 
1983, p. 63). The permanent closing of the army base spelled out economic 
ruin· for the financially strapped county. 
The outreach document listed more concerns: issues of lesbianism, 
tales of lesbian orgies and witchcraft. Evidently, the visibility of 
lesbians and the reputed hygiene problems at the peace camp caused some 
local persons to speculate about infectio~s disease. (It seems the women 
were unaware of this concern.) One reporter tells how the town supervisor 
had difficulty convincing the local school board to allow the temporary 
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conversion of a school if additional jail space were needed: 
He was incredulous at the reponse. "I just got off the phone with 
a member of the school board," he said, "I asked him about using 
the school for a jail for the ladies, and he said, "What about AIDS?" 
(Rimer, 1983, p. 65). 
One local man said the encampment was known as "herpes village" -(Krasniewicz, 
1992, p. 208). In fact, the concern over venereal disease and lice was so 
great that local officials were pressured into fumigating the Interlaken 
School after the arrest of the Waterloo Fifty-Four, even though there was 
no evidence whatsoever that the school premises had been contaminated (Ibid). 
While the question about disease was not brought up in the outreach document, 
it was not ignored by the press. One newspaper account relates: 
Lillian Van Dusen of nearby Geneva had spent many days in front of 
the depot. A few weeks ago, she said, a group of women from the camp, 
including some nuns, had held a communion service at the gate. Afterward, 
they offered a cup of wine from the service to the townspeople who had 
been watching. "We said, 'No, we don't want to get that AIDS disease." 
(Kantrowitz, 1983, p. 65). 
The Community outreach Web also reported that the women's initial 
decision not to fly the American flag offered by a local resident was perhaps 
their biggest tactical error. It was this singular event that seemed to 
confirm that the women were, in fact,·communist pawns in the eyes of some 
Romulus citizens. Stories spread that the women were defacing the flag in 
every way imaginable. (According to research materials, there was some truth 
to these accusations. One Waterloo resident wrote to the Democrat and Chronicle 
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about the protest in Waterloo: "There was one woman who urinated on the 
bridge before the crowd, a girl who blew her nose on the American flag and 
things like that ... " (August 15, 1983 p. 13). A local veteran told a 
newspaper reporter: 
I don't argue with the right to demonstrate. Just the acts of 
lesbianism that went on •.. I don't want my kids seeing that, not even 
on t.v ••.• you don't have to do it in broad daylight. And defacing 
government property, that upsets me. And I've seen some of them 
spitting on the flag, walking on the flag. I mean that tears guys 
like myself who fought, it tears us down. And that's what angers me 
(Kahn, 1983, p. 4). 
The same article expresses the sentiments of a disabled Vietnam veteran: 
"You took matters into your own hands and tried to fight with the police 
and everything else •.. You bum the American flag, you climb up towers and 
write all kinds of pornography (Kahn, Ibid.) The Encampment's identity 
was intrinsically linked to controversies surrounding the American flag 
and the public show of contempt for it by a few--very few--individuals. 
These women ignored the consensus decision not to deface this conventional 
symbol of America's freedom. In doing so, they helped in labelling the whole 
peace camp as "anti-American." 
One of the final issues in the outreach document dealt with the 
harassm~~t of militar..r s_pouse~ and children. Despite the Handbook's 
"Guidelines for Non-Violent Action" which stated that "our attitude will be 
one of openess and respect towards anyone we encounter," some women were 
reported to have verbally harassed the wives and children of military 
personnel as they went to and from the depot: 
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One group of children traveling with their mother, for example, 
was reportedly asked if they were aware that their "mommy was a killer." 
Such incidents of confrontation with military dependents, real or 
distorted in the telling, have fueled the anger that some people are 
feeling towards the Encampment. (Issues of Importance p. 2) 
The issue of "verbal violence" was--at least in theorv--understood by many of 
the women at the peace camp to be as destructive as physical violence, according 
to discussions with Rainbow Light. Many women refrained from using any language 
that might be construed as verbal· abuse. This is most obvious in their 
responses to hecklers, where the women either calmly tried to engage them in 
conversation or continued on with their actions, trying to ignore the counter-
demonstrators. 
The peacekeeper training that you received helped you to keep your voice 
low, speak in soothing tones, use eye messages--just in general try to 
keep things from escalating from verbal into physical violence. And 
that was what we were trained to do with anyone.(Rainbow Light) 
The outreach document did not exhaust the list of complaints from the 
local residents. A Vietnam veteran reported the following incident: 
Two women stopped in front of these peoples' houses. One of them 
hikes her skirt up, squats down, and pees in the middle of the street, 
right in front of these kids. The kids go running back in the house, 
"Ma, you should see what just. happened!" (She says), "I don't believe 
something like that!" The woman walks up--sure enough. She says, "Hey, 
there's the wet spot right in the middle of the road!" 
(Krasniewicz, 1992, p. 198) 
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Krasniewicz, a researcher who conducted extensive interviews with people 
living in the local area around the peace camp, found another reason why the 
townspeople harbored hard feelings towards the women: 
Some resented the "women" because they "got away with things" for which 
the local people knew they themselves would be punished. The depot, for 
example, seemed to have changed the regular rules--those that applied to 
the local people--and to be applying a different standard to the 
encampment protesters. "when it's not under protest," said one man, 
"anybody goes over the wall, you're arrested irmnediately, but when it's. 
under protest, there's a whole new set of rules set down, and that's not 
right; it is not right. This is government property now and it's 
government property when anybody goes over (the fence)." Another 
person added, "If we wanted to do that, we wouldn't be dragged away." 
"You would be shot!" the first man concluded, and many of his neighbors 
agreed. (p. 213) 
Finally, no discussion of controversial issues would be complete without 
including local reaction to the Handbook's description of rural people. In an 
attempt to foster good relations with the community, the organizers tried to 
present information that would help urban women understand upstate rural culture: 
If the women you meet at the laudromat remember you as caring/easy 
to talk with, her attitude towards the camp, and subsequently the Depot, 
will be influenced. 
An important thing to remember is that there is a country way of 
talking that could easily lead one to think of people as slow or stupid • 
... The sentence structure and concepts may be simple--in fact, they 
probably are, due to lack of outside exposure, but the feelings at the 
base of these ideas are profound ••• (p. 7) 
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Encampment women had dropped off a copy of the Hand.book at· a local beauty 
parlor where patrons coming in for hair appointments had the opportunity to 
read it. Outraged at the portrayal of the Romulus population as slow-speaking, 
slow-thinking farmers who didn't read much, some local ladies photocopied, then 
circulated the offending passage (Krasniewicz, 1992, p. 88). One writer 
reported: 
Townsfolk were still buzzing over the Flag incident when someone founq 
a copy of the camp handbook. From the chapter on rural organizing:· "If 
you come from a large urban area, your way of life is totally foreign 
to life in this area. Farmers, in particular, have to work extremely 
hard. They, more likely than not, don't know about cultural affairs, 
haven't read very much and haven't traveled ••• " 
"People were deeply hurt by that," said Carolvn Moran, whose 
husband Emerson, besides being a flag fancier, is a lecturer, essayist, 
author and jewelery designer listed in the International Who's Who of 
Intellectuals. 
"This community is full of prestigious people," she added. 
"How do they know what we're like?" demanded Todd, the beautician. 
They've never come and talked to us. How do they know where I've been 
or what I've done? I've travelled all over the United States. I've 
been to Spain." (Rimer, 1983, p. 65). 
Later editions of the Handbook were eventually revised, but this gesture 
came too late to mollify the local community. 
It is highly doubtful that newcomers to the Encampment were fully aware 
of the reasons for the tension and hostily towards them. The population 
of the peace camp was, by and large, a transient one. The majority of women 
who came for protest work stayed only a couple weeks at most. If they did not 
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attend the nightly general meetings, they had to depend on word-of-mouth 
for daily news. The Encampment had no newsletter until 1984, no photocopy 
equipment, no fax machines or internal memos. In contrast, the local people 
read the same newspapers, listened to the same radio stations, were firmly 
rooted in their neighborhoods and shared common public arenas. While incoming 
women had no well-organized system to inform them of t~e history of their 
brief-but-unpleasant relations with the town, townspeople shared an ever-
growing agenda of complaints against the women. 
Local Relations: The Debate Within the Encampment 
There was ongoing discussion among the women about their public image. 
Debate centered around whether the women should alter their behavior to 
make themselves more acceptable to the local connnunity. For example, after 
the August 1st demonstration, one contingency suggested that they focus more 
on the connnunity and less on acts of anger: 
Some now argued that we shouldn't shake the depot fence and wail 
in anger at the depot, that we should focus on dialogue with the 
townspeople and making sure they understood us, as much as confrontinq 
the military might. Others argued that we should unite as one, with 
the most powerful expressions possible, that many women "have very 
angry feelings right now, we can't all be positive and non-threatening, 
it must be expressed (Hutchins, 1983, p. 3}. 
There had also been debate prior to the 5-stage scenario enacting the 
successive "psycho-emotional states of denial, recognition, grief, rage, 
and empowerment". One participant wrote that the ritual would appear 
"incomprehensible and bizarre" to outsiders, and that in such a charged 
atmosphere "the drama would confirm suspicions that the encampment housed 
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cult." (Costello, 1985, p. 37) In this case, the women were able to 
agree on a compromise: they modified and toned down the original scenario. 
Issues which concerned the violation of respected policy such as 
desecrating the flag, verbal abuse and public nudity were not so easily 
resolved. Individuals continued to engage in behavior which did not conform 
to consensus agreement, and the mechanism for addressing personal conflicts 
was a slow-moving one. Issues concerrning respected policy continued to 
dominate camp discussions until the camp closed (although the focus shifted 
somewhat to substance abuse and "freeloaders", according to Rainbow Light.) 
The most serious issues of lesbian visibility and separatism was not only a 
public relations problem, but the most divisive issue within the Encampment 
itself. (This will be explored in depth in a later section.) The women 
believed that local hostility was due to lesbian sexuality, and not to the 
cumulative social offenses which were voiced by so many area citizens (noise, 
verbal harassment, open nudity, vandalism, the dirtying of public facilities, 
etc.) One participant wrote: 
Because the Peace Encampment did not admit men, that energy was seen as 
lesbian. Much of that energy was lesbian. Lesbians were active at all 
levels of planning and carrying out this event ... At the Encampment itself 
we talKed about these differences: what it meant for us all to be working 
together, how a "straight" woman felt when a hostile heckler called her 
a lesbian, how lesbians felt about the need to continually defend the 
reasons for a "woman-only" action. There was pain anad growth in those 
dialogues (McDaniel, 1983, p. 9). 
While evidence indicates that the women understood this to be a matter of 
homophobia, it appears that the issue was not that simple. Townspeople believed 
the women to be dirty, possibly diseased, flagrantly provocative in their 
dress and behavior, unpatriotic, possible Communists, possible witches and 
grossly offensive. One army major evaluated the situation in this way: 
73 
"It's a whole values issue. It has nothing to do with nuclear 
weapons. People here are very patriotic and respectful of property •.• 
If they (the women) were dressed like all of the people in the 
community, acted with the same values, they probably would have been 
immediately accepted" (Vancheri, 1983, p. 63). 
If one takes the time to analyze the insults hurled at the women, and the 
signs and banners of the counter-protestors, it is obvious that other factors 
were at play besides a discomfort with lesbians. These factors intensified 
any fear and discomfort around lesbian sexuality. (For example, one sign which 
read "Pinko Dykes Should Camp with their Comrades in Moscow" is not merely 
a comment on ~exuality: it states that the women are unwelcome intruders with 
objectionable political sensibilities.) At any rate, the women recognized 
that openly lesbian behavior was generating tremendous antagonism, whir.h 
was fully manifested in the Waterloo incident. One particpant claimed that 
lesbian identity was suppressed in at least one instance: 
On this most volatile of questions--whether to stress or understate 
the lesbian presence at the peace camp--feminists were unable to achieve 
a compromise between the opposing values of the Encampment and the 
community. The impasse developed over the phrasing of a press statement 
to be issued on August 1. Several women had proposed a conciliatory 
statement. 
We are women who are young and old, 
black anad white, mothers and wives ••• 
We come to Seneca County not to 
threaten the peopple who live here but 
to peacefully protest the deadly nuclear 
weapons at the Seneca Army Depot. 
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The statement ... failed to mention the lesbian identification of many 
members of the encampment ••• The encampment never systematically 
addressen the meaning of the omission--the prejudices and denials 
reflected in the press release; its evasion of the question of sexuality; 
its equivocation over the status of lesbianism at the peace camp • 
••• Feminists might easily have rewritten the ~elease--to acknowledge 
lesbianism explicitly or, at the very least, to allude more obliquely to 
diversity in lifestyles and relationships .•. or .•. they might have dropped 
the questionable passage altogether. But by failing to explore either 
alternative, the encampment retreated from both the defense of sexual 
freedom and the process of compromise (Costello, 1985, p. 37). 
Every new woman in town was suspect; the whole peace camp was labelled as 
lesbian. The townspeople were often prone to interpret innocent gestures as 
lesbian behavior, perhaps because of their lack of exposure to the feminist 
sub-culture: 
To most of the townspeople, each embrace is construed as sexual, even 
though much of what they see is viewed by the women themselves as a 
show of support, affection and camaraderie (Rimer, 1983, p. 64). 
The taunts, threats, and acts of vandalism directed towards the Encampment 
are more easily understood when one understands the issues which prompted 
them. One resident tactfully summarized the situation in a letter to the 
editor of the Finger Lakes Times: "They seem to feel that it is their right 
to march through our streets, deface our areas with their slogans and 
disrupt our daily lives. What about our rights, the residents of this 
area?" (July 20, 1983). 
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The Community Outreach Web continued its overtures to the people of 
Romulus. Web workers asked local contacts to open their homes for coffee 
hours hosted by the Encampment for small goodwill gatherings (Krasniewicz, 
1992, p. 232). They distributed written notices to the community before 
major events to keep townspeople informed. One such document is the "Open 
Letter to the Community" which outlined plans for the August 1st demonstration. 
Hoping to reassure the local residents that this event would not erupt into 
violence and chaos, they notified them of traffic management, demonstration 
location, support services and themes. Meanwhile, Romulus re~idents launched 
their first "Neighborhood Watch" security system with a unanimous town vote, 
·which, incidentally, was organized by the same man who challenged the camp 
to fly the American flag in early July., (Maines, 1983, p. lB) They also 
carried on a diligent (if informal) campaign of letter writing to regional 
newspapers and even took out paid advertisements to showcase their viewpoint. 
The media persisted in reporting every minute controversy_and conflict. On 
several occasions, representatives from the press "when questioning women 
at the Encampment about their reaction to the local people~ told women 
' they all hate you. ' " ( Breslawski, 1983, p. 18) The alleged bias of the 
media is especially significant because the townspeople were heavily 
dependent on the newspapers for their information about the peace camp women. 
The chief of police explained t.hat every day at 2 p.m. people would drop 
whatever they were doing (including the police) to read the latest news 
about the encampment in the local paper as part of a community-wide ritual 
(Krasniewicz, 1992, pp. 72-73). While reporters recounted every insult, 
every counter-protest and every alleged infringement on private rights, 
women were reaching out to both the soldiers and the town residents. 
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An Ithacan reporter observed: "Individually, the women from the encampment 
are able to meet and talk wi t.h the people in Seneca County. But in groups, 
they often are met with antagonism" (Bennett, 1983, p. 7). Outreach was not 
always an exercise in futility: one local merchant donated pots and pans to 
the camp and an Amish woman visited regularly (Costello, 1985, p. 35). 
Breslawski reports: 
Although base personel and gate security had been ordered to ignore 
the women and not to speak to them, night time discussions between 
women and security became common-place. Also, local residents came to 
the gate in the safety of the dark to talk to "those strange _women." 
(p. 15) 
In a similar vein, another woman described an encounter between herself and two 
local men: 
I was a greeter at the camp entrance. A big car turned in. Father 
and son. The father leaned out of the window and said, "we came to 
say we're sorry about everything. That's all. The son spoke through 
the far window. "We wanted to ask you women how do you do it? Those 
people were really rotten to you. I heard them. They insult you and 
they call you names and you're so calm. My father and me--we honor you. 
We don't understand you, but we honor you (Paley, 1983, p. 58). 
There are many accounts of successful encounters between the two groups, 
but these were not judged to be newsworthy ny the mainstream ~edia. The 1984 
summer coordinator of the peace camp talks about her experiences: 
Once in a while when I am centered, confident and spontaneous, other 
people, by their words and actions, reflect back that centeredness 
and love that I try to express. Thi~ occurred when the ex-army man 
put $40.00 in our contribution box at Seneca after talking with me for 
an hour. It happened when the womyn, wife of an arrogant writer, 
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slipped $10.00 into my hand before they drove off in his Cadillac. 
It happened when two couples from a nearby town inquired with hostility 
if we worshipped snakes in our religion, leaving smiling and waving 
after I expressed what little I had read about that snake religion 
(Goldenbirch, 1986, p. 6). 
Vignettes like this were treasured and told and told again throughout the 
Encampment: tales of apologies, changes-of-heart and even conversion were 
woven into the cultural fabric of this organization. These will be examined 
in a later section. 
Public relations is not a simplistic topic in discussing the Seneca 
Encampment. While there was a tendency for both the local community and 
peace camp members to negatively stereotype the other (slow-speaking 
uncultured-farmers-who-need-enlightment versus dirty-communist-lesbian 
witches) the research demonstrates that each population embraced diverse 
constituents who defied the popularized labelling. 
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The Coalition of Rainbow Light 
During the summer of 1983, a chilling rumor began to circulate 
throughout the Encampment: army helicopters were releasing a deadly substance 
into the women's camp. This substance was said to be EMR--electromagnetic 
radiation. Isolated Mother speaks: 
There was concern also more towards the end of the summer--I heard this, 
that the helicopters that were going over--I heard a lot of rumors flying 
around about some substance being released in the camp. There were some 
people there from England that had been at the peace camp in England, and 
they said that things like that were done there. And they were afraid that 
it was being repeated here. It wasn't something that was familiar to me 
... but there was a fear. 
Were these just wild and crazy rumors? Some women didn't think so. The 
January 1989 Magazine of WILPF contains a report entitled "The 'Zapping' of 
Greenham and-Seneca." The report opens with the following statements: 
Astonishing advances in radio wave and microwave research in the last 
50 years have been paralleled by the development of U.S. military 
weapons. An entirely new class of weapons, less obvious than bullets 
and bombs, has baen developed using non-ionizing electromagnetic 
radiation (EMR). Use of this kind of radiation is also called 
"zapping." •.. There is substantial evidence that Greenham Common Women's 
Peace Camp in Great Britain has been a target for EMR weapons, and 
women suspect that the Seneca Encampment in New York is also a target. 
(B. Bolman, p. 24) 
The article asserts that "EMR can cause biological, neurological and 
behavioral effects, ranging from physical discomfort and illness to 
paralysis and death. Many frequencies of EMR are known to be psychoactive 
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capable of altering a person's emotional state." The same article cites a 
U.S. Navy researcher as claiming t~at the U.S. military has used EMR for riot 
control and for use against "terrorists," and that he himself was commissioned 
to explore "the potential of EMR devices for riot control, hostage removal, 
embassy security and clandestine operations" (Bolman, 1989, pp. 24-25). 
The women at Seneca did not dismiss these rumors as groundless or 
hysterical. An ad hoc committee calling themselves the Coalition of Rainbow 
Light (CORL--pronounced "coral") formed to investigate these disturbing 
reports:. Rainbow Light is a member of this committee who describes 
herself as a "regional contact" and an "offland woman." Active in the 
Encampment from 1985 through its closing, she believes that the Seneca women 
were being used as "guinea pigs" in the army's experiments with EMR. She 
notes that women succombed to various ailments, including several debilitating 
cases of chronic fatigue syndrome (CFS)--a condition which baffles medical 
professionals. Because of her affiliation with CORL, she is convinced 
that she has been personally targeted for harassment by the U.S. governmenb 
by phone tapping and having her mail monitored and ripped open. She also 
reports that individual committee members from CORL have been interviewed by 
representatives from the television program "Sixty Minutes" (although these 
sessions never received airplay). 
The Encampment itself has issued a three-page handout entitled 
"Zapping: The New Weapon of the Patriarchy." Dated February, 196d, this 
document states: 
We are women of the Seneca Peace Encampment, USA. We are discovering 
new technological weapons, perhaps more horrific than the nuclear 
weapons, around which our communities of resistance gathered. We wish 
80 
to provide a clear and concise outline of the information which we 
have uncovered related to these new weapons. 
WARNING: This brief report sounds like science fiction or 
paranoid ramblings. It is neither . 
... We are uncovering a dangerous, widespread, and insidious technology. 
Even the civilian applications of EMR for communication and power 
transmission are harmful to life. EMR weapons-research, testing, and 
use is done under unprecedented secrecy, for obvious reasons. These 
are weapons which can cause discomfort, illness, immobilize, alter 
brain function, change emotional state and behavior, transmit thought 
and kill •.. Once again the enforcement arm of the patriarchy, the military 
--industrial--political complex, has put life on earth in jeopardy. (p.1) 
The WILPF Corranittee on Electromagnetic Radiation and CORL encourage any woman 
from the Seneca or Greenham encampments who suspect that they may have been 
exposed to zapping to contact them~ 
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Security Patrols 
The organizers of the Seneca Encampment made concerted efforts to be 
sensitive to the impact that the camp might have on the townspeople of Jf 
Romulus and their rural neighbors. Before the camp's opening, organizers 
held meetings where townspeople were invited to voice their concerns. They 
also tried to promote smooth relations by writing about Romulus in the 
Handbook. An unfortunate choice of wording in one section only infuriated 
some local residents who came across it. (Probably the most offensive statement 
was, "An important thing to remember is that there is a country way of talking 
that could easily lead one to think of people as slow or stupid, " p. 7) 
However, their early public-relation endeavors were not continued by the new 
group of women who moved in when the camp officially opened. According to 
Idealistic Founder: 
.•. we did have certain ideas that were different from the people who 
came, from some of us being involved in sort of long-term peace work in 
this region and around SEAD and caring about some long-term issues that 
had to do with our relationship with people on the base and our 
relationship with people in the community, and wanting to be more 
sensitive to that. People who came from farther away, they weren't 
as in tune with what~ were thinking about, and so they came with a 
bunch of ideas perhaps about being more confrontational with the local 
community, and we wanted to be more outreach oriented. 
Planning Member elaborates on this difference between the original organizing 
group and the more radical group which "moved in" when the camp opened, 
describing the organizers as being "relatively middle-class, relatively 
normal, they were relatively not shrieky types." She herself had been 
involved with informational meetings for the local residents, and felt that 
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these encounters were civil enough. The situation soon changed, taking a 
turn for the worse: 
I think things turned out to be crazier than we expected and I think 
anybody had expected. The spring before the big summer, (local) 
people did not want us there. I mean, they got their livelihood 
from the base. At that point, that was the main reason. There were 
concerns that we would break health codes and what we were doing was 
not safe, and why were we causing trouble? That was negative, but it 
wasn't ugliness. But by that surrmer, it definitely got violent. 
From all indications, the situation with the townspeople became ugly when 
the radical feminists took up residency at the Encampment. Planning Member 
tried to explain: 
As soon as we bought the house, umrrnn aahhh •.. it got to be a lot more 
lesbian-out-strange behavior. ~ lot of shaved heads, or sides of heads 
being shaved down or crew cut--! guess it was the buzz cut-kind-of-crew 
cut all over, you know--that kind of thing. They had a mural of 
women's bodies on the barn, you know--facing the road ••. Things got a 
little more extreme. And-out ..• The kind of women who had all summer 
with nothing to do, with a backpack on their back, who didn't bathe 
very much were the kind of people who went up there. Now this is very 
personal, I mean, I don't want to judge anybody or anything. And the 
the more people camped out, the wretcheder they looked. 
Rainbow Light recalls that there was a woman from England "who liked to 
flash her tits at the cops and get arrested." College Activist found 
women gardening without shirts on, in plain view of the road. Would-Be 
Media Rep saw "a lot of mohawks and public displays of affection" (lesbian). 
Planning Member was one of the original organizers who felt very uncomfortable 
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being at the Encampment once it actually opened. Stories about the women 
began to circulate throughout the area. One man claimed the women would 
go up onto people's porches and snatch away U.S. flags on display. A 
popular story told about women taking their clothes off in the local 
laundermats. There were stories that the women were urinating on the 
flag, and throwing make-up on it. Were these lies? Were these true accounts 
of one or two trouble-makers?_ Was the camp infiltrated by sabateurs, as 
Rainbow Light claims? How did these stories start? 
True or not, there were immediate and direct threats made against the 
women. Firecrackers were thrown at the house from passing cars carrying 
local hecklers. Some men sported t-shirts bearing the slogan "NUKE THE 
BITCHES - The Women's Peace Camp." At one point, male trespassers managed 
to sneak onto the Encampment property and slash a set of water lines. 
Because of the open hostility of some townspeople, the women were forced to 
set up all-night security patrols. Planning Member was very emphatic: 
They had to have women on watch all night. There were threats to the 
women who were sleeping in the camp itself, to the point where people 
had to give up sleep to be awake all night to make sure that someone 
wouldn't just drive onto the camp and cause a lot of trouble. 
Evidently, the night patrol was considered so important that only a small 
core of women shared this responsibility--unlike other roles within the 
Encampment structure, security was not open to the population at large. 
Rumors about threatened violence persisted throughout the summer of 1983. 
Campers at one point worried that intruders were going to set fire to the land. 
Others became alarmed at hearing that drunken Gis were coming to attack the 
camp. During her brief stay, Isolated Mother was aware of many rumors: 
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At times there was fear that somebody would come •.. like there'd be 
stories going around that there were men going back and forth yelling 
out things. There was a fear. There was somebody always patrolling 
to make sure that somebody didn't come in with violence. I was 
certainly aware that that was possible. 
While there is no evidence that any woman was ever assaulted at the Encampment 
itself, there are reports of assault during the bigger demonstrations. These 
were sensationalized by the press. During the major protests, shouts of 
"Lezzie Go Home," "Cormnie Dykes Go Home" and "Nuke the Lezzies" were often 
chanted over and over. During one major march, police arrested a man who 
charged into the women with a rifle. One woman was stabbed in the stomach 
with the end of a flag pole. Other women were hit and shoved. Women returning 
to the Encampment after the marches found themselves driving (or walking) 
through a flag-lined gauntlet of jeering, taunting townspeople, which some 
found even more nerve-racking than cormni~ting civil disobedience. 
Considering the huge numbers of women who took part in the protests at 
the Encampment, there were very, very few episodes of actual physical assault 
--and none occurred on the women's property. The declared hostility of some 
of the townspeople, however, cannot be ignored. It was a constant source 
of concern for those living on the land. The hostility was very real 
indeed. 
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Peacekeeping 
The women responsible for the founding of the Seneca Peace Encampment 
were experienced in the ways of peaceful protest. They brought their skills 
and their knowledge of non-violent resistence together in the regional 
meetings, which resulted in creating governing policies and written guidelines 
for how the camp should be run. While they encouraged non-violent actions as 
the primary strategy of anti-nuclear protest, they also took many measures to 
try to assure that this would be done in a highly responsible manner. They 
wanted the camp to be safe for all women at all times, especially during the 
highly charged major actions. They did not create a specific enforcement 
contingency or on-site judicial system. How then did they hope to control 
potential trouble-makers? 
Organizers used five basic techniques to promote individual responsibility: 
(a) ongoing civil disobedience training workshops, (b) detailed written 
instructions and guidelines, (c) the formation of affinity groups, (d) 
support services, especially peacekeepers, and (e) scheduling tactics. 
~n Encampment handout titled "Peacekeeping, 11 based on excerpts from the 
1981 Women's Pentagon ~ction ~andouts, specifies the duties and concerns of 
peacekeepers (PC). These included essentially being a trouble-shooter for 
scheduled major events, maintaining the cormnunications network, and supporting 
participants in the demonstration or march. Peacekeepers were responsible 
for dealing with distraught individuals from within and hecklers from without 
They were to avoid scuffles and provide emotional support for Encampment women. 
"Tools of their trade" are listed as "dimes for phone calls, pens, paper, 
bandaids, water, aspirin and tylenol .. leaflets and songsheets for morale." 
They themselves were instructed to set a good tone: "positive, calm, trustworthy, 
and reliable, assertive but not aggressive, clearly informative, polite." 
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Notes from an August 7th General Meeting (1983) indicate that the peacekeeping 
system was very effective. These same notes show that other systems were 
already breaking down--particularly central information and greeting, which 
may possibly explain why women were committing civil disobedience without 
any preparation or the support of an affinity group. The peacekeepers 
received their information on the day of each demonstration. They also wore 
blue armbands to identify themselves, and had been trained in non-violent 
t-3chniques. 
Another handout reveals more about the peacekeepers. In "An Open 
Letter to the Community Concerning the August 1st Demonstration" (1983), 
outreach coordinators offer information about the upcoming action: 
Individuals who have been trained in non-violent crowd control 
(peacekeepers) will be present in a ratio of 1:20 to insure the 
peacefulness of the demonstration. Other persons with legal training 
(legal observers) will be present to assure that any individuals 
arrested are treated in accordance with their constitutional rights. 
Finally, traffic managers will be on hand to assist the County Sheriff 
with traffic flow ••• 
. Again, here is the repeated emphasis on safety precautions, advance information, 
and orderly conduct. 
One other method organizers used to minimize confusion and reduce the 
risk of personal injury was that of scheduling. Planning Member remarked 
that scheduling was a common technique within the peace movement: 
Usually, what there would have been was a march on one day, like a 
Saturday, and then on Sunday there would be a CD, or a march on Sunday 
and then CD on Monday. That way, the people who wanted to be involved 
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in peaceful, all legal activities would leave, and the people who 
were left could risk arrest, and it was very clear who was one and 
who was the other ••• that was not only in the Seneca Peace Camp--
there were weekends going on in New York City that were arranged 
the same way, so that was not something that started here. 
(Planning Member) 
One could speculate as to whether the. low incidence of demonstration 
violence was due to the highly visible presence of the Women's Media 
Collective, acting as a walking-talking-television surveillance unit in 
partnership with the peacekeepers, who were also identifiable in the 
large crowds by their blue armbands. One could also ask why these two 
units worked so well, while other units and systems within the Encampment 
quickly fell apart. 
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The Women's Media Collective 
An important organizational unit within the Seneca Encampment was the 
Women's Media Collective. This was neither an affinity group nor a work web, 
but a stable collective of media professionals who served as the official 
documentary makers of the peace camp's activities. Months before the camp 
opened in July of 1983, media women in several states were contacted in an 
effort to recruit a core of women who would document antimilitarist actions. 
Those who responded to the calls met in June of 1983 to "hammer out policy" 
and define their specific roles as media makers for this peace effort. The 
collective ag,reed to adhere to the guidelines in the Handbook. This meant 
that they were leaderless and made all decisions by consensus. The collective 
struggled with' ethical, logistical and philosophical issues. They formulated 
certain rules for themselves, such as those pertaining to privacy issues. 
Videographer described their postion: "Just because you're official doesn't 
mean you can invade someone's privacy. This was a constant problem. You 
always asked before you filmed." The members of the Media Collective also 
agreed not to violate the privacy of those in the Encampment eating area or 
in the private camping grounds, so these locations were "off limits" to the 
media cameras. 
The members wore red teeshirts bearing the words "Women's Media" when 
they were at the Encampment site for documentary purposes. The shirts made 
them easily recognizable and facilitated communication between the media 
women and those performing protest actions. Videographer explained: 
The red shirts meant somebody would know to say, Something's going 
on--can you get a camera and shoot this? So even if we weren't 
carrying equipment people would identify us as photographers and 
cinematographers and videographers. When there were actions like people 
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getting arrested, we were expected to be right there as a way of 
helping to protect the women from bodily harm. 
This passage suggests that the media collective played a very special role 
in organizational life--a role which extended beyond that of documenters. 
The Women's Media Collective may have been the Encampment's most visible and 
effective security force. Because of the red teeshirts, the media women could 
be readily identified not only by new arrivals and regulars at the peace camp, 
but also by the military personnel and the townspeople who maintained a constant 
presence at protest activities. Although there were other clothing signifiers--
particularly colored armbands--none of these marked their wearers as visibly 
as the teeshirts did. The media women were very conscious of their dual role, 
as the following passage of Videographer's interview_indicates: 
Women were always witness. I think knowing that there were women with 
cameras was a bolster to be there ••• Women would yell out to the guards, 
"We're filming this!" or "You be careful now!" "We're watching you--
handle her gently!" "Don't lift her arms like that! Don't pull out 
her shoulder!" ••• all that kind of stuff. The soldiers were trained 
in the proper way--they could ignore that or not, right? We were very 
often seen as not only providing documentation but preventing physical 
abuse. 
In their role as deterrents of physical brutality the media collective was 
simultaneously providing moral support and additional encouragement for those 
planning to commit civil disobedience. Climbing the depot fence was evidently 
the most common form of CD at the peace camp. This fence was an eight-foot 
high chain link fence topped with three strands of barbed wire. According 
to several of the interviewees, it was not unusual for those climbing to be 
very tense or to be in tears; it is understandable that these protesters 
would want support and ask the media women to record their actions. 
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Maybe the news wasn't covering Seneca every night that summer, 
but a lot of media coverage did get out. People knew if you had 
photographs or you had videotapes and somebody was hurt by the guards 
or police--that was important and that might be a way of preventing 
injury. (Videographer) 
The Women's Media Collective also scheduled frequent media screenings at the 
Encampment. New arrivals would often want to know what had been going on 
before they came, and these screenings were one method of informing them of 
important actions. In this capacity, the Meida Collective served as an 
orientation committee. Newcomers were not the only ones anxious to view 
media footage: those who had p~rticipated in successful rallies and peace 
actions wanted to see themselves on screen and recapture the excitement and 
sense of solidarity of previous events. 
Sometimes, however, faulty communication created problems for the media 
women. Videographer, for example, did not live on the Encampment site itself, 
but was close enough that she could be called before an action occurred. There 
was one episode in which she received a telephone call at six-thirty in the 
morning to come to the depot for an eight o'clock action. She climed out of 
bed, gathered her equipment together, and drove up· :to Romulus, only to find 
that the caller had given her the wrong gate location. By the time she had 
driven around the various gate entrances trying to locate the protesters, 
the action had already taken place. This incident was only one example of 
the numerous mix-ups which occurred the first summer. There were numerous 
complaints that the women handling media information were disorganized, 
inefficient, and incompetent. This situation was probably due to the-highly 
transient nature of the Encampment population and the absence of a stable, 
informed general coordinator or director. Communication bungles such.as·the 
the one mentioned above were undoubtedly the reason why organizing members 
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decided to create a new staff position for a media person. 
Some members of the Media Collective were also active in other phases 
of Encampment.life. • Videographer, for example, made several trips· to the 
camp in preparation for its official opening on July 4th. During this period, 
she lent her support by doing hard physical labor. She described this as 
"digging holes and shovelling lots of earth." This would certainly indicate 
the depth of commitment some of the media women had for the cause of peace. 
To summarize this brief section, the Women's Media Collective played 
several vital roles within the organizational life of the Enc~nt: as 
documentary makers for the first women's peace camp in the United States; 
as a presence which deterred physical abuse by the military and the local 
townspeople; as a visible source of moral support for protesters; as an 
orientation body which helped acclimate new arrivals; and finally, as a force 
which promoted a spirit of unity within the Encampment community through its 
frequent screenings of successful group actions. 
Summary of Encampment Structure 
Desp_ite numerous declarations throughout the Encampment literature that 
the Women's Peace Camp was not an organization, that it existed without a 
leader, a spokesperson or official policies, it is plain that it had a very 
complex framework of what can only be described as organizational structures. 
These structures consisted of affinity groups, work webs, the process web 
and decisionmaking bodies, workshops, tightly defined collectives such as the 
Women's Media Collective, committees such as the Coaltion cf Rainbow Light, 
security patrols and a small paid staff •. The Encampment Handbook and other 
orientation materials spell out specific guidelines for decisionmaking, 
protest activity, public relations, and nonviolent philosophy. While it is 
true that there were concerted efforts to avoid establishing long-term 
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leadership positions and hierarchical strata, it would be wrong to conclude 
that the Women's Peace Camp had no structure or organizational attributes. 
The camp was a unique organizational entity composed of a netwrok of small 
collectives, committees, and paid staff members. It attempted to operate 
as a true egalitarian body using the process of consensus. As such, it was 
a social experiment. Its innovative structure and decisiorunaking procedures 
formed an exotic counterpoint to the traditional hierarchical entities one 
usually associates with the term "organization.·" 
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Chapter 5 
DESCRIPTIONS OF CULTURAL EXPRESSIONS OF THE ENCAMPMENT 
Anthropologists Dubbs and Whitney (1973) have noted that in describing 
and discussing the nature of a specific culture, it is impossible to cope 
with the whole assemblage at once. CUlture must be analyzed into parts or 
elements which they refer to as "cultural traits." Within organizational 
literature, "culture" is frequently understood as a network of shared norms 
and values that are taken for granted as well as the tangible ways in which 
these norms nad values are affirmed and communicated to organizational 
members (Beyer & Trice, 1987). This tangible part of culture may be called 
"cultural forms" or "outcroppings of culture,""(Beyer & Trice), "indicators" 
or "displayers" of organizational sense-making, (Pacanowsky & Trujillo, -1982), 
or "artifacts and creations" (Schein, 1986). These cultural traits or forms 
are the "visible behavioral manifestations of underlying concepts" (Schein, 
p. 21) and do not represent the totality of a given culture. Schein claims 
that these forms or creations may be easy to see, but difficult to decipher: 
they constitute the superficial level of culture. Included in this category 
are technology, art, and visible and audible behavior patterns--all of which 
may provide clues to the deeper levels of culture which Schein identifies 
as values and preconscious basic assumptions. In this chapter, some major 
cultural forms of the Women's Peace Camp are examined in much the same way 
that an anthropologist might study them. The cultural traits or forms 
discussed in this chapter--visual imagery, graffiti, stories, and feminist 
spirituality--are coherent manifestations of the two dominant philosophies 
which gave birth to the Seneca Encampment: feminist peace politics and 
contemporary lesbian culture. Within the organizational boundaries of the 
Encampment, these two movements were welded together. 
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Visual Imagery 
No passerby could help but notice the eye-catching banners, signs, 
and colorful artwork at the peace camp, where women freely used all 
building surfaces as gigantic canvases for paintings and political slogans. 
Casual Participant described her impressions of the camp's visual imagery 
during her visits in 1983: 
I mean, it's very vivid to me, the art that was around. The painting 
that was on one of the buildings--they had painted this picture of a 
woman which I really liked. I guess she was naked, I don't know. 
But she was grounded in the earth. She had roots coming out of 
her feet and her hands were reaching to the sky and her fingers were 
emanating from her hands towards the sky. It was a very powerful 
image that I liked--someone reaching outwards, and yet being connected 
to the earth. 
A smaller barn depicted a pair of yellow hands forming the yooni sign with 
stars and moons suspended above it. This was accompanied by the words, 
"You can't kill the spirit" which was also a refrain from a standard camp 
protest song. Someone had ~!anted a rock and flower garden in the shape of 
a peace symbol those early months. A little blue shed bore the painted 
inscription, 11 13 hugs are healing." What local people may have found most 
noteworthy was a huge mural of naked women against a backdrop of an enormous 
web which enlivened the side of a large barn which faced the road. (Planning 
Member had described this as being "actually quite nice" but expressed her 
reservations about its conspicuous visibility.) The web was the dominant 
theme woven throughout Encampment life: _it showed up in song, in protest, in 
the work unit, and as artwork, both in painted and three dimensional yarn forms. 
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Isolated Mother was curious about the webs she saw, although she was 
not clear about their intended meaning. She spoke of what she found: 
There was a lot of imagery. Spider woman kind of imagery just in 
drawings that I saw. They were quite nice, actually. There was a 
big one on a barn that was nice and .•• on the outhouse there seemed to 
be this ongoing thing where pictures kind of changed (giggles) and it 
came and went. It was kind of interesting--sometimes drawn, sometimes 
just posted. 
A lot of spider woman imagery I saw, just webs and the old native 
American story about Spider Woman and the origin story. My familiarity 
with it would be, let's see--Hopi people? Spider Grandmother was an 
creation story. She was the first one to make the world and she had 
twins. And they became the north pole and the south pole and it's nice • 
•.• In the childcare area, they did a lot of things with webs. I 
saw a lot of imagery with webs. I assumed, and people I talked to, we 
talked about things like working together, and there was some allusion 
to containing the community, and there was some other allusions to 
keeping out--I don't know what to call it--military conflicts. So 
some people interpreted it as a "keeping out" type of imagery, and some 
people interpreted it as a "holding in" kind of imagery. 
A Vermont woman explained to a reporter that the webs and weaving were 
"an expression of unity among different viewpoints in the camp" in the 
Journal's story of Talbot and Chapman (Rosenblum, 1983, p. lB). The research 
indicates that there were various interpretations of the web's symbolism, for 
all its visibility. 
After that first sunnner, women were less interested in planting peace 
gardens and more concerned with political graphics. By 1990 a sign was posted 
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on the front lawn which proclaimed, "The world knows who the real terrorists 
are" with a larger-than-life picture of a snarling soldier in combat gear. 
A white bedsheet had been strung up as a billboard for passing motorists 
and carried the warning, "WAKE UP PLUTONIUM IN THE DEPOT." Instead of the 
three-foot high hand-lettered sign which identified the Women's Encampment 
in 1983, the house itself was painted with the words, "PEACE CAMP." 
Other enormous graphics jumped off the farmhouse walls from every direction. 
A fat, coiled snake lay beneath a small rainbow with the caption "RISE UP." 
Flames of fire shot up another wall below the slogan, "FIGHT RACISM." The 
back of the house held another portrait of a naked woman, this time in a 
dancing mode, with energy radiating from her, spreading around the corner 
to the side of the building. A mysterious symbol is drawn on the door. 
The mailbox still shows the international symbols for women, peace, and camp. 
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A Coffee Can of Markers 
The inhibition of creative impulse was never a problem at the Seneca 
Encampment. Song and music was as much a part of daily routine as eating 
or sleeping. Symbols, images and written messages adorned the farmhouse, 
the barn, the sheds and the mailbox. Even trash barrels were covered with 
anti-war slogans such as "Love Life No Nukes." Many protest activities were 
highly theatrical, involving dramatic movement, readings or costumes. 
As Rainbow Light noted, "Women were expressing themselves seriously and 
frivolously anytime and anywhere they felt like it." This encouragement of 
spontaneous personal expression was extended even to the insides of the 
outhouse, which she claimed displayed "the best graffiti in the world--no 
place I know has good, interesting political graffiti like the peace camp." 
The outhouse (or "shitter," as the women called it) contained a roll of toilet 
paper, a white plastic bucket, a candle and a coffee can of markers for 
capturing fleeting profundities. The walls served as a "forum for the 
exchange of ideas--political, philosophical, and love graffiti." According 
to Rainbow Light, "Everybody wrote love graffiti, and loads of it--who your 
crush is, who you think is really great." Messages such as "I love a woman 
called Fire," "Me too!" "I love Phoenix." "Phoenix We miss you!" were typical 
declarations of affection and sisterhood. Much of the writing had to do with 
lesbians "claiming their own" and legitimizing their life choices. One corrmon 
theme of debate in this vein dealt with the issue of lesbians and children: 
one inscription read "Let's raise non-violent children of both sexes" to 
which someone responded, "No, we only want to raise girl children." Consistent 
with the Encampment's policy that "every woman's voice be ·heard," everyone was 
urged to sign their graffiti--and they did. 
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This "bastion of radicalism" (as described by Rainbow Light) contained 
the predictable anti-nuclear sentiments, as well as more sobering reflections. 
Any statements were subject for conmentaries by the reading audience, as 
noted in this brief three-way exchange: 
One woman wrote: "Sometimes it's hard to maintain hope when you're alone." 
Above this, someone added: "The goddess is always with you." 
Below it, a pragmatic voice had the final word: "Nope. Sometimes you're 
just alone.'.' 
When asked whether she herself contributed to any of the graffiti dialogue, 
Rainbow Light replied that some people were crossing out other people's 
writings and she didn't feel that this was right. She had taken a marker out 
of the coffee can and written, "Don't try to edit another woman's thoughts." 
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Stories from the Women's Peace Encampment 
Storytelling is a pervasive organizational phenomenon. Stories are 
considered to be a memorable and highly credible means of transmitting 
information--information about an organization's culture, beliefs about 
process, policies, and management philosophy (Martin, 1982, p. 261). These 
types of information are "extremely important" but do not lend themselves to 
explicit forms of communication; thus, organizational representatives rely 
on the implicit forms of stories, rituals, ceremonies, jargon, and metaphor 
to indoctrinate their members (Martin, 1982). Stories serve not only as 
an efficient means of transmitting information, but as a comnitment-generating 
mechanism as well. One researcher found a much higher degree of morale in 
organizations which had many stories favorable to the organization--
specifically, stories concerning culture, specific policies, and the 
appropriate process for getting work done (Wilkins, 1978). 
The stories from the Women's Peace Camp illustrate these findings most 
aptly. Time after time, these stories reveal an almost singular theme--the 
theme of conversion, or a "change of heart." Whether the stories were written 
and published, or passed along in the oral tradition, they reflect the belief 
that the women of the peace camp successfully persuaded some "antagonist" to 
embrace their goals or their methods. A similar "change of heart" story 
involves a scenario in which peace camp women are in some way harassed or 
persecuted, and subsequently receive a devout apology from one of the 
perpetrators. These "conversion" and "contrition" stories flourished 
throughout the lifespan of the Encampment; many were generated during 1983 
when the public hostility towards the peace camp was most intense. New 
stories reflecting these two identical themes surfaced year after year, 
and the women never seemed to grow weary of repeating them to insiders and 
sympathetic outsiders alike. 
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One of the most popular "conversion" stories which circulated involved 
a woman who had been working as an employee of the Seneca Army Depot. Shortly 
after the camp opened and the peace protests began, she quit her job at the 
military base and came to live with the feminists at the Encampment. Another 
story involved a counter-demonstrator who had proudly sported a T-shirt with 
the slogan, "NUKE THE BITCHES--The Women's Peace Encampment." This particular 
individual later experienced a profound religious conversion, and came to the 
Encampment to make his apologies to the women (Cataldo, Putter, Fireside, & 
Lytel, 1987, p. 18). Another counter-demonstrator had disPlayed a T-shirt with 
similar sentiments: "Nuke the Bitches Till They Glow" was the caption on hers. 
Her conversion wasn't quite as whole-hearted: she still wore the shirt, but 
removed the lettering which spelled out "Till They Glow" (Paley, 1983, p. 56). 
Fireside and Lytel wrote briefly on this theme: 
Skeptics argue that it is nothing new for the connnitted to talk to 
the converted, or even to the sympathetic. But it is certainly a 
powerful experience to learn about the dramatic change in people who 
began with feelings of anger and open hostility which later changed to 
understanding and respect. Townspeople who at first were antagonistic 
later contributed food to the Encampment and invited participants to 
park cars on their lawns and driveways when an action or demonstration 
was scheduled nearby. (Cataldo et al., 1987, p. 18) 
Another writer related this story: 
At a vigil outside the main gate ••• a Quaker woman asked a counterdemonstrator 
if she could hold her flag. After some discussion, it was agreed. The 
Quaker woman showed the local woman pictures of her children. She 
explained that she wrote to her congressman about nuclear weapons, 
that she went to Washington to protest, that it had all felt hopeless. 
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She came to the Seneca Army Depot because she felt that it was time 
to take direct action; she had to save the world for her children. 
The local woman explained her fear of allowing her 14-year-old daughter 
to walk down the street, her fear that her daughter might encounter 
lesbians embracing or kissing one another. These women shared their 
experiences as mothers and they came to understand one another. The 
following morning they went to church together. (Kahn, 1983, p. 5) 
The Waterloo incident--aclmowledged as the ugliest public confrontation 
in the Encampment's history--resulted in a wealth of organization stories 
all based on the "conversion" or "contrition" themes. After the arrest of 
fifty-four women who were part of a peace walk from Seneca Falls to the 
peace camp, a number of private citizens came forth with displays of support 
for the peace activists. Some local women believed that the authorities 
had acted unjustly in arresting and jailing the peace act~vists, and arrived 
at the "Waterloo 54" hearing with large signs reading, "WATERLOO CITIZENS 
FOR FIRST AMENDMENT RIGHTS." This inspired a dance of celebration inside the 
courthouse -(Kahn, 1983, 1'· 7). Another story involved a VFW member who had 
heckled the women and interfered with their attempt to cross the bridge; he 
came back the same night with a caseload of soda pop for the Encampment 
(Hutchins, 1983). It was not uncommon for people to bring small gifts 
along with their apologies, as shown in the following account of the matron 
who was placed in charge of the Waterloo 54 at the makeshift jail in the 
Interlaken Junior High School: 
The matron who spent five days with the women imprisoned at Waterloo 
felt herself transformed by our presence. With tears in her eyes, she 
explained how meeting these women, "so conmitted to their cause," 
changed her life. The evening following their hearing, she arrived 
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at the Encampment with a huge box overflowing with zuccini and 
surrmer squash for our conmunal kitchen. (Kahn, 1983, p. 7) 
Feminist activist and author Barbara Deming was one of those arrested at 
Waterloo. Before she died of cancer shortly afterwards, she recorded her 
experience in a 1985 book entitled Prisons that Could Not Hold. Her writing 
reveals her belief in the consensus process as a revolutionary tool, and 
vividly illustrates how an organizational story can inform its audience of 
culture and process: 
When the authorities at the jail discovered that two women had escaped 
out the window, they panicked. They panicked because their authority 
had been flouted and they had to reassert their authority and their 
power ••. we were ordered out to the halls, even though we were half 
dressed and it was very cold out there •.• they searched the rooms ••• 
they began to look under the beds and they looked under the beds again. 
Then they began to look in corners where women couldn't possibly be 
hiding ••• 
And then something happened that was very scary and it was especially 
scary for the Jewish women among us because it just reverberated so of 
the concentration camps. I think it also reverberated in any woman 
there of the witch persecutions because it became so irrational ••• now 
we were to be taken back into the rooms one by one and our bodies were 
to be searched and the women put on rubber gloves. As soon-·as I saw the 
women put on rubber gloves, a sense of terror invaded me because I 
thought what they were doing, whether they recognized it or not, they 
were going to look for those women in our bodies ••. 
But what happened here, too, is we began to calm down and follow 
.Q!!E. process of asking them reasonable questions, like "Do you think 
you can find these missing women in our vaginas?" We began to say, 
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"Why are you punishing us for what two people who are not present 
have done?" And we began to ask all kinds of pertinent questions 
and not yell at them, but take our familiar turn in asking them and 
waiting for their reply, turning the thing into one of these meetings 
where each person is allowed to speak. They began to calm down and 
by the end of it, because we'd re-established tha~ process ••• they began 
to both respect and, r·think, be grateful for our process which enabled 
them to come out of this mood of just cuckoo--ness ••• We were allowed 
to walk back into the room without any search (Deming, 1985, pp. 221-222). 
In the stories of the peace camp, inner transformations occur within 
military personnel, local townspeople and curious visitors. Hutchins (1983) relates 
the tale of how one MP turned in his badge after many hours of talking to 
dedicated Encampment women. Rainbow Light spoke of a townswoman with an 
apparent vendetta against mothers at the peace camp: 
There was this really hostile heckler named Rosie. She would 
particularly go after women with children, saying things like "Your 
children· are going to be taken away from you" and "We've got your license 
plate number and they're going to trac~ you down." She was just really 
nasty. And we were all like [she rolls her eyes] but you know it was a 
peace camp and we were into non-violence so ••• sometimes she would really 
get off the wall and we would all hold hands and make a circle around her, 
saying, "Now Rosie, calm down. This isn't anything personal towards you. 
We're making our statement against the government. It isn't personal." 
A few years later, Rosie would hang out at the camp and bring us food 
••. she changed. That's what the peace camp was about. A raising of 
consciousness--at the individual level or at the news level. 
Each of these stories follows the same pattern: because of the efforts of 
peace camp women, an outsider experiences a transformation. The fact that 
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these stories contain a recognizable plot which occurred in a specific time 
,frame distinguishes them as authentic organizational stories rather than myths. 
The entire collection of such stories makes up the organizational folklore of 
the Encampment. 
The other feature of a story as defined by communication scholars is 
that organizational stories nearly always contain a moral (or morals) which 
makes reference to the organization's culture (Martin, p. 266). The moral 
of a story is always didactic, and it is clear that the stories of the peace 
camp were not just told for idle entertainment. In these stories, non-violent 
process triumphs over adversary, whether the adversary is outright harassment, 
implied violence, or intellectual resistence. The final story portrayed in 
this brief section was told by Idealistic Founding Member: perhaps 
Encampment women derived special satisfaction when they broke through the 
resistence of military authority figures--those who were closest to 
controlling the activities of the nuclear munitions. 
You know the story about Big Al? There's a guy who we call Big Al 
who worked in army intelligence or something, so that when we got 
arrested--in particular when we got arrested in the October action--
he questioned us a lot. He was the one who did sort of interrogation 
and we got in these long discussions ••• it was his job to find out about 
us, and to write down everything he found out. And then he would be in 
court, too. When you get arrested for the second or third time, then 
you end up in federal court in Rochester with charges of trespassing 
or re-entry after you've been barred once. So a bun_ch of us ended up 
going to court at one point, and he was generally in court when people 
went to court, this was his job ••• then we sort of lost touch, but 
people knew he was there. 
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Later, maybe years later, C. [another founding member] was going to 
the Kmart here in Ithaca and she ran into him. And he came running up to 
her, and like obviously wanted to talk to her. And he said, "I just want 
you to know that I've retired from my job now, and I'm so glad. You all 
were right all along." Carrie was really struck by the feeling that he 
really needed to tell that to somebody. He needed to tell that to one of us. 
He needed to say that essentially he felt bad about what his role had been, 
and that he agreed with us; and that it was a great relief to him to actually 
run into her and be able to tell her. 
Anyway, there were various stories about things like that. (Idealistic 
(Founding Member) 
The Encampment stories were relished, cherished, told, and re-told to 
the women who travelled to Romulus to work for the cause of peace from 1983 
to 1993. 
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Feminist Spirituality at the Encampment 
Background: 
Many feminists with more radical leanings have totally rejected the 
Judeo-Christian religious tradition which they believe is oppressive to 
women. Within this tradition, they find that women are portrayed as innately 
inferior and subservient to men, not only in their interpretation of scripture 
teachings, but in institutional roles as well--be it church, synogogue or 
family units. These feminists rebel against the concept of a supreme deity 
depicted as male ("God the Father" of the Old and New Testaments) and 
dismiss the dogma of salvation through a male savior. They also cannot 
reconcile themselves to a religious system which regards homosexuality as 
a grave offense against God, and which dictates that all erotic behavior 
be strictly confined to the male-female marital relationship. 
This rejection of the Judeo-Christian values is not unique to the radical 
feminist culture of the late twentieth century. Millions of Americans have 
turned to eastern philosophies (such as Hinduism and Buddhism), occultism 
(especially as expressed in the myriad of New Age practices), paganism, and 
Goddess worship for spiritual answers. Because of the sex-and-drug revolution 
of the 196Os which coincided with the.widely publicized visits of the 
Mahareeshi Maheesh Yogi, traditional moral guidelines have been perceived by 
many to be rigid, irrelevant, or even damaging to one's psyche. Some have 
found it liberating to abandon traditional religious beliefs, while others 
search for spiritual fulfillment in the hundreds of "new" approaches that 
have sprung up in the late twentieth century. One scholar has observed that 
millions in the United States now follow some occult movement, and that by 
far the most numerous of these are Nee-Pagan witches (Fry, 1993). 
Many radical feminists view "witchcraft" as a positive expression of 
spirituality. "Witchcraft"--also known as "the Craft" or "the Old Religion" 
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--has been resurrected as a tradition which celebrates nature and the female, 
intuitive principle. A self-proclaimed "witch" may honor the cycles of nature 
in collective solstice rituals or seek to help others through alternative 
healing methods. Naming oneself as a "witch" is also seen as a way of 
paying homage to the thousands of women tortured and killed during the 
infamous witch hunts or "the Burning Times." 
Not all feminist-witches hold to the same spiritual beliefs. While 
some may actually belong to covens which conscientiously follow the rites 
and rituals of the ancient Craft, many more follow a self-styled spirituality 
which may incorporate rituals from Native American Indians, eastern meditation 
techniques, occult psychic practices, and Goddess worship. One could find this 
curious combination of different spiritual approaches (including firewalking 
and sweat lodges) in the activities of the "witches" at the Women's Peace 
Camp. It is also not unusual to find very individualized rituals created 
by feminist witches. Sucr1 rituals are encouraged in many feminist~ publications 
such as those authored by Starhawk, Margo Adair and Hallie Inglehart--who, 
incidentally, are self-professed witches. 
There is .. much c;onfusion around the concept of "witches." When newspapers 
reported that covens of witches were housed at the peace camp (see Vancheri, 
1983), the townspeople of Romulus perhaps conjured up dark images of 
Satanic rituals and secret atrocities committed in the dead of night. It 
is not hard to understand why some people believed that the farmhouse sheltered 
a cult which drew strange symbols and drawings on its barns, sheds, and outhouses. 
But the truth is that feminist witches are not a Satanic cult (i.e., worshippers 
of Satan). While they may share some superficial similarities,(rites and 
celebrations involving nudity or sexual activity, for example), feminist 
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witches claim no allegiance to Satan: most would deny that such an entity 
even exists. 
Feminists use the term "witch" in a very broad sense. Sometimes, feminist 
spirituality is a pure expression of ancient witchcraft; othertimes, it is 
a highly synthesized blend of the Craft and various threads of other world 
religions. When one Encampment woman told a male teen-ager fro~ the local 
town that she was a witch (see Braus, 1983), it is unclear what she meant. 
Despite the ambiguity of the term "witch," it should be emphasized 
that all followers of feminist (as opposed to satanic) witchcraft assert 
that their religion is benign. Their rituals are not intended for evil 
purposes, but rather for group solidarity and enhancing one's personal power. 
Sometimes rituals are enacted to bring earthly forces into a more peaceful 
balance. 
If feminist witchcraft is benign, the question might be raised as to 
why it was an issue within the Encampment. According to one source, some 
women felt that the "unfamiliar spiritual practices" might frighten away 
the majority of women, while others argued that any form of spirituality 
should be welcome at the camp (Gramza, 1984, p. A-8). It is true that women 
of many different religious persuasions took part in the peace demonstrations 
of 1983: Christian prayer groups, Buddhist nuns, and religious Jewish groups. 
But it is also true that many women were ali~nated by the extreme behavior 
of some radicals. After 1983, the camp was populated by very radical lesbians. 
Many people withdrew their support. The Encam:prnent did not boast a chapel 
but a witches circle. The dominant religious focus of the Encampment was 
that of feminist witchcraft. 
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On that part of the land known as Amazon Acres, women set aside a special 
space for the "witches' circle." It was here that they celebrated new moon 
rituals, full moon rituals, and waxing and waning rituals. It was here that 
they gathered as a spiritual community to enact old rites and to create new 
ones. It was here that they sang songs of solidarity, claiming pride in their 
identities as lesbians and witches. 
One ritual was described in an article from the Post-Standard of Syracuse 
in ·November, 1984: 
The night is Halloween 1984--Hallowmas, the Feast of the Dead, the 
spiritual New Year for those who practice witchcraft ••• 
Most of the women are self-proclaimed witches involved in the 
encampment. They have created this ritual, they say, to celebrate as 
a community, to empower themselves and to send healing energy at their 
enemy, the military. 
During the ritual, they call to the spirits of the dead, softly 
chanting the names of women who inspired them. They remove their boots 
and stand barefoot on the cold soil, their faces and feet painted with 
crushed grapes. They rake the burning coals of the fire into a path. 
One by one, a dozen women walk across the path of glowing coals; 
they walk singing and laughing, confident they will not be burned. 
Then, having raised their energy in the firewalk, the·women combine 
it and direct it at the depot. 
"The darkness, the darkness, is coming," chants the witch leading 
the ritual, "The darkness, is coming, is coming." 
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When it is over, the women join voices in a joyous howl that 
echoes through the woods. 
And 24 hours later, the [Depot] lights are out and the 
generators are silent (Gramza, 1984, p. A-1). 
According to the article the spotlights near the Depot's border were out 
for about two weeks. A spokesman for SEAD acknowledged that the Army had 
trouble with the generators that power the lights, and that one generator 
had burned out (Gramza, p. A-8). The leader of this particular Hallowmas 
ritual described herself as a "political witch" who believes that her 
spirituality is one way of dismantling the military. By using trance-like 
states combined with group concentration, she and other women believed 
they were creating energy and directing it to affect the physical world--
in this case, the Depot's generators. She explained that the military's 
"addiction to the sun" had led to the development of nuclear weapons, 
which "lasso the sun and pull it down here on the earth ... so we need to 
bring the balance now. We need to allow the darkness to come in" (Gramza, p. A-8). 
All the women interviewed were lesbians, vegetarians, and witches. They 
referred to their practices as "magic." 
Rainbow Light joined in many of the rituals in the "witches' circle." 
She confirmed that the women actually believed they were capable of manipulating 
physical objects sheerly through mental projection. She spoke of witchcraft 
at the Encampment: 
There is a feminist spirituality tradition that's popular in the U.S. 
now which claims to be a descendant from the old religion of Europe--
some people call it Wicca. A lot of people identify themselves as 
witches and they say "I'm a witch, you know--this is witchcraft ••. but 
it's totally an earth-based religion that honors the seasons of the years 
••• the comings and goings of the cycle of the moon, the four directions, 
111 
the four elements of air, water, fire and earth. But the rules of 
that witchcraft--of Wicca--are that no one be harmed by .the actions of 
the rituals, and that you can't try to control the will of others •••• 
Witchcraft has a bad name in our culture, but the women at the peace 
camp as they were practicing witchcraft were trying to heal the earth 
through a pre-Christian religion. 
She described what a ritual for the full moon was like at the camp: 
There'd be a fire, there'd be dancing, there'd be singing. Women 
would speak their personal visions for becoming more powerful in 
issues of their lives. Some of them might speak that they wanted to 
overcome incest experiences that they had in their childhood. Others 
would say, "We want to fuck the patriarchy," like, we want to stop men 
from having control over our lives ••• It's really a self-empowerment thing. 
When questioned about Goddess worship at the camp, she explained: 
You can do that. You can embody the nature force as the Goddess. 
It's something that is done by people who were raised princi~ally as 
Christians who need to have a physical embodiment of their deity, so they 
say "the Goddess" instead of "God." But others who practice the Goddess 
religion recognize that the Goddess is in every living being--in every 
blade of grass, in every animal, every cloud, every rock--everything 
all the time ••• so it's a vast spectrum of belief that you can call Goddess 
worship. 
Some of the songs that the women sang during their rituals in the 
"witches' circle" were distributed in xeroxed'.handouts. Several make 
explicit references to "witches." The following is included in the "1986 
Women's Peace Camp Songs" handout, and reflects the women's pride as modern-day 
witches: 
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We Are the Witches 
We are the witches who will never be burned 
We are the witches who have learned what it is to be free 
We will rise up from the flames, higher & higher & higher 
Fire's strength we do reclaim, higher & higher & higher 
We are the witches who will never be burned 
We are the witches who have learned what it is to be free 
The Fire of Love is burning bright, higher & higher & higher 
Flickering, dancing in the night, higher & higher & higher 
(Chorus) 
Weave your power wjth the wind, higher & higher & higher 
We will change and we will spin, higher & higher & higher 
(Chorus) 
The cleansing flame bums strong and sure, higher & higher & higher 
Consuming evil, making pure, higher & higher & higher 
Another song was entitled "Who Are the Witches?" Its lyrics are: 
Who are the witches, Where do they come from? 
Maybe your great, great grandmother was one. 
Witches are wise, wild winnnin they say--
There's a lot of witch in every woman today! 
When .asked whether she knew these songs before coming to the Encampment, 
Rainbow Light replied, "You catch on pretty quick. I didn't learn from 
the songbook--! caught on from the circles." She spoke of one camp "standard" 
which was very popular. Unlike the other songs, this one had a raucous, upbeat 
quality. Rainbow Light sang it with great gusto to the tune of "Dixie": 
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We're shameless hussies and we don't give a damn 
We're loud and raucous and we're fighting for our rights 
And our sex, and our need to be free. 
Men call us names to be nasty and rude 
Like lesbian, man-hater, witch and prostitute 
What a laugh, cause the half of it's true. 
This patriarchal image of our sex must die 
Through centuries of struggle we are screaming in to action 
We're shameless hussies and we don't give a damn 
We're loud and raucous and we're fighting for our rights 
And our sex and our need to be free. 
(This song is also found in the camp's songsheets from 1985 and 1986). 
The "witches' circle" was on the land adjacent to the Depot property. Perhaps 
it was during these nightly rituals that guards from the military base overheard 
the singing and the howling of the women and realized that something unusual 
was brewing with their neighbors. This would certainly explain why·some 
MPs were convinced the women were all witches. 
More Rituals 
Not all rituals were enacted in the "witches' circle." Rainbow Light 
described several rituals created at the camp by the witches, evidently for 
self-empowerment:and cathartic purposes: 
Sometimes they would do these things called "rage walls" where they 
would set up against a hard surface. They would set up sheets, and they 
would get a bunch of glass bottles. People would take the glass bottles 
and they would say, "I hereby throw a~y all my limitations around ••• " 
whatever--all my limitations around my writing. •'r free myself of my 
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inhibitions around writing. And they'd throw the bottle against the 
wall and it would shatter, and everybody would cheer and yell the 
woman's name. So that's a ritual--the rage wall. But we always made 
sure people were responsible and cleaned up afterwards ••• 
Throwing fears into the fire was a conman thing. People would 
physically throw something into the fire, and say "I throw my fear of 
the future" or whatever. You could take a piece of paper and write 
your fear on it and throw it in--I mean, that's how those kind of 
rituals worked ••• Generally at rituals there were people called 
11vibe-watchers 11 --we had those in meetings as well--and those would be 
people who were responsible if anybody started to freak out, you know, 
have physical flashbacks of some hard time in their life. People get 
emotionally carried away. 
Rainbow Light described another kind of Hallowmas ritual: 
The way a lot of those rituals are constructed is there's a physical 
action which conveys an idea. So say on Hallowmas--Let's pass around 
a bowl of seeds and everyone will take one. If you want to make a wish 
for the new year what you would do is take a seed out of a bowl and 
meditate on the concept of the seed, and all that's held within it, 
and the magic of it growing into a thing and then flowering and fruiting. 
You'd make }OUr wish on that seed, and you'd take that seed home with 
you and plant it. But the concept of meditating on that seed ••• is a 
physical manifestation of the magic of your wish and its ability to grow 
beyond the limitations of something small and dry and hard. 
The research material shows that the Encampment was rich in such creative 
ritual from its earliest. days to its da'tlise; in fact, ritual and song may 
have been the lifeblood of the Encampment in its day-to-day life. The 
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dominant themes of feminist spirituality were all reflected in ritual and 
song--themes of witchcraft, Goddess worship and Native American influences. 
Native American Influence at the Camp 
Ethel Goldenbirch was a fifty-three year old woman who worked as the 
1984 office coordinator at the camp. In her article for the NWA Perspectives 
newsletter, she wrote about the spiritual energy there using Native American 
terminology: 
There is an Energy at Seneca Womyn's Peace Encampment so strong and 
infiltrating that every womyn who goes there feels it one way or 
another ••• It is not a peaceful Energy as in calm, quiet and soothing. 
Rather there is a restless, tense and troublesome quality in the air .•• 
This Energy brings forward the best and the worst in a person. It 
can be perceived as threatening witchcraft or unconditional love. Man 
has long wished to dominate nature and womyn and at the Seneca Army Depot 
is his greatest stockpile of dominating equipment. But the Energy, 
the "wakantanka," the mystery that is nature and natural, is in the 
very air inside and outside man's depot, within and without womyn's 
camping area. It was the mystery, after just a few hours of drilling in 
summer 1984, that gushed forth the most pure of water for the womyn's 
encampment--a limitless flow, they say. 
At Seneca I learned, as many womyn (20,000) did, to listen to 
the Voice of the Mystery. When I came home to my New Hampshire woods 
and ledges, the Voice was here too, I discovered. I listen to Her wisdom 
often ••• the Voice speaks whenever I ask and listen patiently •.• 
I thought of the womyn who showed me a small grey rock with a 
smooth hole. She wore this as a necklace. She told me, "When the land 
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wants you to have one she shows it to you. These are ancient Native 
American mysteries." (Goldenbirch, 1986, p. 5). 
The songsheets from 1985 and 1986 also reflect Native American 
spiritual beliefs, such as one entitled "The Earth is Our Mother": 
The Earth is our mother 
We must take care of her (repeat) 
Hay ianna Ho ianna Hay ian-na 
Hay ianna, Ho ianna, Hay ian-na. 
This holy ground we walk upoc 
With every step we take (repeat) 
Hay ianna, Ho ianna, Hay ian-na. 
Hay ianna, Ho ianna, Hay ian-na. 
Rainbow Light noted that the way feminists practiced witchcraft 
"in some cases takes on aspects of Native American spirituality, in that it's 
very earth-centered, very attuned to the natural world." She spoke of her 
experiences with a Native American purification ritual held at the Encampment 
on special occasions, a ritual known as the "sweat lodge.". 
The women who led them were extremely dutiful about following the 
proper forms of the ritual •• all the necessary things were collected ••• 
the firewood, the special volcanic stones, buckets of water, a ladle, 
a pitchfork to move the stones. Officers of the sweat were selected--
women who would take on certain duties during the sweat lodge. The 
blankets. Everything was prepared "in right mind,i" an appropriate, 
responsible spiritual attitude. The lodge had to be built new every 
time. It was on a framework of bent saplings and pieces of wood that 
had been tied together with vines and string. And blankets were put 
over it and then the fire had been built. 
We were going to have to get naked for the sweat lodge ••• it was just 
about sunset and we started the ritual, everyone sitting in the sweat 
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lodge which is a tiny little space. And the rocks are piled in the 
pit in the center and water is poured over the rocks to make steam. 
There's singing. People went around and spoke prayers and things they 
were asking for. It's extremely hot. It's excruciatingly hot. 
Sometimes you feel like you can't breathe. You sweat like crazy. 
Sometimes people have visions ••• ! did. I had a wonderful experience 
of a clear bluellight just hovering in the center of the lodge ••• 
So we did our work. We purified ourselves. We asked that we would 
ma~e a good decision about the future of the camp ••• 
Sweat lodges you don't do lightly ••• when you're in a sweat lodge, 
you feel like your brain is right next to the brain of the person next 
to you. You feel like everything about you is stripped away, and 
you're absolutely raw --I mean emotionally and physically raw. So, 
it's not something you do with strangers unless you have a joint 
purpose--some spiritual work that you all agree you want to do. 
It's just an incredibly powerful experience. It's not something 
that normal mental verbal English language can describe terribly clearly. 
I have no idea how much time we were in there for. When it's over 
everybody comes out and pours cold water all over themselves to clean 
themselves off. 
Rainbow Light stated the sweat lodges occurred before major decision-making 
meetings, and that the women were asking for guidance and protection in their 
work. She explained how the rituals would differ slightly, according to 
the tradition of the individual women who led them. She also emphasized 
that the women were very conscientious about following "the scheme" of 
various rituals. There is no doubt that they took their spiritual concerns 
!nd ceremonies with utmost seriousness--however bizarre this might appear to 
outsiders. 
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Conclusion 
Radical lesbian feminists have declared a full-scale revolt against the 
oppressive conventions imposed by a patriarchal society, and challenged 
every assumption about what it means to be a woman. At the Encampment, the 
radical women sported buzz cuts, tattoos, exposed breasts, or braided armpit 
hair with flowers intertwined; they kissed and caressed each other in public, 
covered their farmhouse with images of revolution, and promoted separatism as 
a desirable lifestyle. This revolt extended to every aspect of their lives--
including their spirituality. Rejecting the patriarchal norm of the Judeo-
Christian religious heritage, many of the women called themselves "witches." 
This was not just a reference to spiritual beliefs, but a statement of 
defiance, and a phenomenon within the Women's Movement itself. Naming oneself 
as a witch is a condemnation of the patriarchy. It is an affirmation of 
feminist solidarity, and a tribute to all women martyred because of their 
gender. Naming oneself as a witch is a public warning that women will never 
again allow themselves to be eradicated in the name of patriarchal greed 
and religious imperialism. 
During the 1960s WITCH was used as an acronym to describe various 
political interest groups within the Women's Liberation Movement: Women 
Inspired to Cormnit Herstory; Women's Independent Taxpayers, Consumers, 
and Gomemakers; Women Incensed at Telephone Company Harassment; Women 
Interested in Toppling Consumption Holidays (.(see WITCH Documents from 
Sisterhood is Powerful, 1970, pp. 603-616). "Witch" is recognized as a 
revolutionary rhetorical symbol: it is no mere coincidence that radical 
women have adopted this nomenclature as their label of spiritual 
identification. 
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The radical women of the Encampment defined their own concept of what 
"spirituality" was, and often this intermeshed with political sensibilities. 
While some revived the European pre-Christian paganism known as "Wicca'' · 
and embraced it in an unadulterated form, it seemed a more corrrnon practice 
to loosely adopt it and embellish it with the beliefs and practices of other 
traditions. -One striking feature about the women's spirituality is its 
flexibility: the Feast of the Dead could be celebrated in a Wiccan rite 
accentuated with eastern Indian firewalking, or it could be commemorated 
quietly in a group meditation on a small fruit seed. The women felt perfectly 
comfortable borrowing the Native American ritual of the sweat lodge (or 
"co-opting" it, as some could argue), and submitting themselves to its 
fastidious requirements. All the women freely used self-made rituals in their 
spiritual practices. (The Women's Movement has always encouraged women to 
create their own "rituals of life," and these rituals are considered a basic 
building stone of feminist culture--~this is ~xplored further in the 
analysis section of this study). At times, there appears to be a very fine 
line between the spiritual rituals and the "self-help" rituals. Some 
activities seemed to serve primarily to enhance the personal power of the 
participants, as in the examples of firewalking and seed meditation. !'Drawing 
down the darkness" and walking across hot coals has little in common with the 
usual functions of religious services, traditionally established to give 
honor, thanksgiving, sacrifice and petition to a Divine being or beings. 
The trend in feminist spirituality seems to be that a woman seeks spiritual 
wisdom and sustenance within he~self_, and not within an external source. 
If she does acknowledge an external source of Divinity (such as ancient 
Goddesses), she simultaneously holds that she shares in the power of this 
source and/or is a manifestation of the same source. This differs from the 
120 
Christian teaching that God and His human creatures are two distinct entities, 
and creation must not be confused with the Creator. Humans do not have 
divine power, and they must not seek to attain this power through divination 
or sorcery. Feminists (including those at the Encampment) reject this. 
prohibition and frequently use divination tools (tarot cards, crystals, 
rhunestones) and sorcery methods (psychic projection) as part of their 
spiritual development. Religious Jews and conscientious Christians hold that 
divination and sorcery are expressly forbidden by God as occult techniques. 
They are doorways to the powers of evil, however well-disguised. The 
feminist witchcraft at the peace camp (if only in 1983) was controversial 
for precisely this reason: while the feminists engage in occultist techniques 
for inner growth and other laudable goals, others believed this occultist 
involvement was extremely dangerous. It must be remembered that initially, 
many who came to the Encampment were from area church groups and disarmament 
grous. (It was after the summer of 1983 that the camp took on an exclusively 
radical identity). Some church members were undoubtedly familiar with the 
ministries of healing and deliverance, and stories of people who experimented 
with occultism, only to find they had opened themselves up to demonic 
infestation, harassment, and obsession. This is the taboo against witchcraft 
and sorcery which makes some traditional Christians so wary and uncomfortable. 
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Chapter 6 
THE ANATOMY OF PROTEST 
Introduction 
The Women's Peace Camp was founded for the purpose of providing a 
magnet site for anti-nuclear protest at the Seneca Army Depot. Throughout 
this study there are numerous references to the protest actions performed by 
the women who travelled to the camp. There were major actions, such as the 
August 1st demonstration in 1983, smaller actions performed by affinity 
groups, individual acts of civil disobedience, and personal acts of defiance 
against patriarchal oppression. In this chapter, three protest actions are 
explored in detail: the highly publicized "Tasteful Ladies for Peace" event 
in 1983, the "Six Minutes to Midnight" protest march in 1985, and the "Anti-
Bride Action" by the Women Against Politnesse in 1986. These particular 
protest actions are presented here as examples of contemporary feminist 
protest. All display a highly theatrical character, complete with costumes 
and props, and all make a statement about the conventional image of women, 
although their purported intent in the first two cases was that of anti-nuclear 
protest. These protests also display overtones of humor which appears to be a 
recent phenomenon in political activism. When one examines the nature of 
the three protest actions in this chapter, it is clear that the actions are 
designed not so much for onlookers, but rather for the "group consciousness" 
of the participants themselves • While the element of humor may render the 
action more accessible to spectators, the primary motivation seems to be the 
statement of solidarity and unity in purpose among the women actually protesting. 
This self-reflective or self-conscious quality is intrinsic to the nature of 
contemporary feminist peace politics. 
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The Tasteful Ladies: Protest with Panache 
While the numerous media reports of open lesbianism and witchcraft 
may have exacerbated tensions between local townspeople and the Encampment, 
they did not discourage hundreds of other women from coming to demonstrate 
during the summer and fall of 1983. In at least one case, the media's 
"misdirected" coverage of the peace camp actually prompted the formation 
of a new protest group--·ona which found a novel way to attract the attention 
of restless newsmongers. 
That summer, fifty women from the Ithaca area received invitations to a 
meeting. This invitation read: 
"Dear Tasteful Lady, 
The purpose of this gathering is to plan a tastefully correct 
anti-nuclear activity at the Seneca Army Depot ••• We rather thought that 
since we will be dressed for the afternoon in dresses, heels, hats and 
gloves, it would not be tasteful to march. Instead, it would be most 
proper if we enlisted the aid of several men to drive us decorously 
and slowly to the main gate of the depot ••• " (Myers, 1983, p. 1) 
The women were interested, but concerned that the element of humor would 
be misinterpreted. After some discussion the group (which included professors 
from Cornell University and Ithaca College) decided to agree on a name and 
the suggested apparel. The Upstate Ladies for Peace managed to attract 
front-page publicity in several issues of the Ithaca Journal, as well as 
write-in cormnents even before they staged their protest event. They sought 
advice from Miss Manners, a nationally syndicated columnist and asked their 
gentlemen drivers to wear three-piece suits (Schoch, 1983, p. 1). Bryna 
Fireside, the group's secretary and co-fou?der, observed that while many 
women "didn't feel they could buy into the style of the peace camp," they 
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were still very supportive of its anti-nuclear stance. She noted that their 
protest action was not meant to be a joke: "We are making this an important 
occasion in our lives and will dress and act accordingly" (Myers, 1983, p. 1). 
One of the "Tasteful Ladies" described herself as a "middle-class feminist" who 
had been working for women's rights for over twenty years. The following is 
her account of the protest which took place on Sunday ~fternoon, October 2nd: 
We heard a woman named Fireside and a friend of hers had organized 
something called Tasteful Ladies for Peace. And I decided, obviously, 
that I had to join. It was a lot of middle-class women who were 
invited to participate in this event that was to show solidarity and 
support for the Women's Movement, and to show the townspeople of 
Romulus that there were, that tasteful ladies were also in favor of 
peace. There had been so much discussion about the (hesitating) ••• 
untasteful (laughing) you might say--rowdy and the other qualities. 
So we were going to be in support of a concept. 
Now tasteful ladies wear hats and afternoon dresses and gloves, 
and they are escorted by gentlemen who drive cars and open doors for 
them. So we had this large caravan--! think there may have been 
twenty or thirty cars--and we drove around the perimeter of the camp, 
the Depot, and came back to the gate. All of us--our gentlemen got 
out first and let us out. We walked over and assembled by the gate. 
One of the ladies was ~lice Cook, Professor Emeritus from ILF who still 
and has been wonderfully active in the field of women's rights. She 
got up on the soap box to make a little speech right by the gate. And 
she had with her a large potted plant that was called "The Mother of 
Thousands," so we, she displayed this. We thought that name of this 
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plant was so significant that we were representing. We invited the men 
from within to open the gates and allow us to send this in to their 
commander ••• the guards did open the gates just wide enough to allow 
this plant to be inserted in there. So following this event at the 
gate, we all got back in our cars and went up the highway a little ways 
to a little restaurant where we all had--what do you think? Afternoon 
tea. (Interview, Tasteful Lady) 
According to the October 3rd Journal article, the women presented calling 
cards (signed in the requisite blue-black ink) on a silver platter to the U.S. 
army gatekeeper in view of television crews, five sheriff's officials, military 
guards and local onlookers. In well-mannered voices, they sang "America the 
Beautiful" and "My Country 'Tis of Thee." In explanation of their unusual 
approach, one woman was quoted as saying, "It's not a spoof at all. The 
reason we're dressed the way we are is parallel to the protocol of the military. 
Under all that protocol is a bomb. And underneath the ladies' decorum is a 
huge 'No.'" The Tasteful Ladies drew local counter-protesters: one woman 
wearing Army fatigues and black boots thrust herself into the center of 
the group, waving a flag high over her head. She challenged them, "Come up 
with the American flag, and I'll talk to you" (Schoch, 1983, p. 1). 
Each car in the motorcade sported a small version of Old Glory, in 
keeping with the spirit of the protest. Tasteful Lady discussed her feelings 
about the flag controversy: 
The one thing that I felt very strongly about and was very involved 
thinking about was the flag situation. The issue really got to me 
when I realized that their strategy was not well thought through, in 
my estimation. I felt very strongly at the time that what we had here 
was two definitions of patriotism, that the women perceived themselves 
as being patriots. They wanted peace. They wanted to show their 
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peaceful intent, but they didn't. I think that was the failure of 
the New Left ••• All of these things served in a way to be red flags 
to make everybody furious. 
I wanted to buy a flag for myself. I'd never flown one before 
but I wanted to have a flag to fly and to say, This stands for !!!Y 
definition of peace. I thought that's what they should have done--
they should have flown the flag proudly but maybe had big signs, what 
the flag means to them. That it doesn't mean militarism, it means 
appreciation of others, it means a multi-cultural society, it means 
fields of waving grain. It means all the things that they were 
denying America now consists of .••• 
Their view of patriotism did not include flag flying, because 
flag flying had become associated in their minds with militarism. In 
my view, there was a question of definition, that the flag, although 
it has the symbolism of blood and purity, it also has the stars being, 
working together. We add a new star when we have a new state, and 
the flag symbolism should have been redefined. That would have made 
other people start thinking, what does the flag mean? 
I think they did lose sight of the effect on the community, and 
that was their goal, to change the community's view. It seems to me 
it's time to do an analysis. !:!Y_ impression is that every time they do 
this [use radical means], it mobilizes the other forces, the other siae. 
There may be a few people who start to examine their conscience ••. but 
the general press completely turns off. And it strengthens the feelings 
of those who are militaristic .•• makes them much more willing to 
characterize, stereotype, call people communist, call people unworthy, 
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so that it just strengthens the idea here that these other folks 
are kooks--who would do such a thing? 
Tasteful Lady had previously visited the Encampment, and felt that "it was 
controlled by radical lesbians." She bought some of the postcards that were 
for sale, depicting the mailbox with the international symbols ("I thought 
they were lovely," she said.) She did not see herself as a member of the 
peace camp, and stated III'm truly an outside observer of what went on, 
sitting apart, and analyzing it, in a way." Although she was very active 
in the Qpstate Ladies for Peace--perhaps the most highly publicized affinity 
group associated with the peace camp--she saw herself as external support. 
Another one of the seventy women in the Upstate Ladies group wore a 
tailored white-and-navy striped suit with a red blouse and white straw hat 
for the Sunday protest action. She had participated in previous demonstrations 
at the depot dressed in campers' clothes, and was harassed by some local 
residents. "I was accused of not taking a bath all week when I had just 
taken a bath" ( Schoch, 1983, p. 1). She saw her "tasteful" protest as a 
way of showing diversity to the public. 
For some, it didn't matter how the women dressed. One man wrote to 
the Journal that the protest was in bad taste: 
Now we have the "tasteful ladies" calling at the Seneca Army Depot. 
Do they really think they can pull their white gloves over our eyes? 
Their motives are the same as the law-breaking, fence-climbing, painted-
faced clowns of the past sunnner. (Ithaca Journal, October 7, 1983, p. 10) 
The Upstate Ladies for Peace generated substantial publicity about the 
protest activity at the Depot. They wished to re-direct attention from 
the lifestyle controversies to the issue of nuclear weaponry and peace. 
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This may have been most clearly articulated by one member of the group 
in a letter which was printed in the October 7, 1983 issue of the Ithaca 
Journal: 
••• It's time to consider the substance of this issue, without being 
distracted by irrelevant details of style--that is, in fact, the very 
point of our protest. 
The participants in the Women's Encampment have done a wonderful 
job of opening up the issue of the danger of nuclear weapons. As is 
so often the case, though, many people have been unable or unwilling 
to hear a message that is presented in a style other than their own. 
We--the Upstate Ladies--believe in and want to further the 
message of the Women's Encampment. We want to show that their concern 
for the survival of every one of us is universal, responsible, and 
worthy of respect, and that it can be expressed by anyone in any way. 
We have chosen one alternative style to express the message of 
peace in. The very fact that this has attracted a lot of attention 
shows how far the popular focus is from the real issue ••• Perhaps we 
can get past that particular non-issue, away from the image games, 
name-calling, and cheap controversies that now divide us, and get on 
with the business of removing the nuclear threat that today hangs over 
every living thing. 
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"Six Minutes to Midnight" 
In 1985, the Encampment introduced a major action referred to as 
"Six Minutes to Midnight." Unlike other anti-war protests, this event was 
scheduled for the middle of the night. It was also unique in that some 
participants wore "evening gowns" or carried gigantic, hand-made Q-tips. 
The significance of the title of this event was explained in the May, 
1985 issue of the Encampment's newsletter, the Jane Doe: 
At six minutes to midnight at the Seneca Army Depot in Romulus, 
New York, women will reach into the dark with voices, hands and spirits 
joined to challenge the oppressions that fog the clear night sk:y ••• at the 
fence of the Depot, a transshipment point for the Pershing II missiles 
still being deployed to Europe, we will challenge the existence of these 
missiles said to be able to reach their target within 4-8 minutes. We, 
in the dark of midnight, will call for an end to the threat of "nuclear 
winter;" " ••• the dark, the cold, the chemical toxins from the fire, the 
fall-out, the ultra-violet flux ••• a circumstance in which life everywhere 
on the planet ~s threatened" (Carl Sagan in "Washington Forum on the 
World-Wide Consequences of Nuclear War"). As womyn we will Take Back the 
Night reclaiming our freedom to "walk without fear" of rape, battering 
and abuse (Miller, 1985, no page number)~ 
It should be noted that the Encampment had definitely reached beyond the original 
anti-nuclear agenda to address broader issues of oppression, not only in this 
particular article, but in all of its media outreach. Miller continues 
in her article:· 
••• we will also question our true independence from racism, sexism, 
homophobia, poverty and other oppressions and institutions which ••• 
systematically repress people all over this world ••• Now, on July 4th 
weekend 1985, we will call for the United States government to stop 
crushing the rights of independence and self-determination of people 
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here, in Central America, the Caribbean, the Middle East and in other 
parts of theworld ••• as we rise connected we begin to see the 
connectedness of our oppressions. For example, the nuclear destruction 
that we challenge is ciosely linked to the violence against women which 
is so much a part of our society. The violence which permeates everything 
is a sad symptom of world and national priorities of competition and 
domination. We will rise up together with the setting and the rising of 
the heavy moon in which we are all connected (Ibid.). 
In this article, Miller reiterates basic themes of feminist peace politics: 
the interconnectedness of all life, the relationship between militaristic 
and societal violence, and the call to rise up against all forms of oppression. 
The "Six Minutes to Midnight" protest incorporated standard elements from 
feminist peace actions: singing, dnmming, props, weaving personal articles 
into military property (in this case, the Depot fence) and individual creativity. 
This protest attracted between seventy-five and eighty activists, which was 
considered a major turn-out for Encampment events after 1983. Rainbow Light 
acted as a peacekeeper for this protest, and gave the following account: 
Julie G. and her friends did that--evening gowns. They were like 
taffeta things with a lot of ruffles and frills and stuff. They were 
more like froofy, puffy feminine dresses which these women who wore 
their hair in extremely severe hairstyles looked extremely odd in ••• 
but it was funny. They had their boots on, their big clunky leather 
hiking boots on with their dresses, which looked really good, and they 
walked, I mean they don't know how to walk like ladies, so they walk 
taking a big stride from the hip, you know--with these dresses flumping 
along behind them (laughs) walking like men in drag ••• It wasn't their 
style, but they were playing with it. It was play. I mean, so many 
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of the actions are play. A lot of times you want to get to people with 
the use of humor. You want to sort of take them a little off guard, 
connect with their humanity by making them laugh, because if you can 
..• laugh WITH someone about something that's patently absurd, then that 
bonds the person who's doing the action and the person who's watching it, 
or who's on the other side of the fence, whose job it is to be a guard. 
"Six Minutes to Midnight." Some of the women made giant Q-tips. They 
were six feet long, and there was no connection AT ALL except that we 
were going to the Q-zone. And so they took big long sticks like two-by-
fours and wrapped the ends of them with fabric and said they were Q-tips, 
because they were going to clean up the Q-zone • 
••• At that time, we had this really nice sheriff named Jeff who was 
our buddy and he would check in with women at the camp to see how things 
were going ••• so the sheriff's department was going to drive a car at the. 
end of our march with the flashers on so that any traffic on route 96 
wouldn't run us over as we were marching in the dark. And we had 
flashlights--everything was planned really well for safety ••• so we 
marched singing and beating dnnns. It wasn't real loud. When we came 
by houses we tried to like, tone down the music because we didn't want 
to offend anyone ••• Basically, we had to walk along route 96 and turn 
and walk for a long way on a dirt road, and turn onto another dirt road 
which had a lot of private houses on it. And we got hassled the most in 
that section because they were ready for us. They were out with their 
pick-up trucks and the headlights going and stuff. They didn't want 
any of these women trespassing on their land. 
The we got to the Q-zone, and people did their actions. The 
different affinity groups sang their songs and put their stuff on the 
fence. We ended up staying there all night. It seemed very bizarre 
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because the place is more brilliantly lit than daylight. And there's 
razor wire on top of the fence, and a double layer of razor wire inside 
the fence, and it's patrolled by men walking guard dogs. It was thought 
that the reason they patrolled the Q-zpne twenty-four hours a day with 
dogs and had all the razor wire was that the neutron bomb was kept in 
the Q-zone. The neutron bomb--it's the one that kills all living things, 
but leaves the stuff. It will leave all the buildings and infrastructure 
intact, but will kill every living thing. To me, that's the sickest 
kind of invention. It's like the stuff is worth more to us than the 
people, so we'll just wipe out the people, but we can still use their 
stuff. So yeah--the neutron bomb to me is the most insidious weapon 
that we've managed to invent so far, although EM weapons are pretty wild, 
too. 
I did stay up all night. There were some of those people that 
lived on that road. They didn't stay long. They were bored. They 
just didn't want us walking on their land at night. They were threatening. 
They had their lights on their trucks, and the trucks were lined up along 
the road. And they were like, leaning up against the trucks with their 
arms crossed. It [the protest] was big enough. It was one of the 
bigger ones that I participated in ••• I would have probably tried to 
sleep if I wasn't being a peacekeeper. (Rainbow Light) 
The women's macch to the Q-zone was repeated in later years on the July 4th 
weekends, although the 1985 action may have been the last sizable demonstration 
at the zone. 
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"Women Against Politeness" 
The Upstate Ladies for Peace with their understated brooches, stockings 
and classic Sunday outfits may have been the inspiration for subsequent 
"costumed protests" at the Encampment. While the number of camp activists 
declined dramatically after 1983, non-violent demonstrations continued on a 
regular basis until the camp's demise in 1993. Rainbow Light described how the 
standard CD actions of climbing the fence and getting arrested became "old hat," 
and those who had "gone through the routine" several times sought other ways to 
protest in a peaceful fashion. The women also expanded their political agenda 
to include broader issues of oppression. 
One example which vividly illustrates this shift away from an anti-nuclear 
focus is the affinity group known as "WAP" (Women Against Politeness). As 
reported by Rainbow Light, 11WAP 11 was formed in 1986 to undertake a special 
crusade--a consciousness-raising crusade to stop women from apologizing as 
a socially-conditioned reflex. The phrase !'I'm sorry" would be eliminated from 
all social encounters. The 11WAP 11 women created a giant banner with their group 
name and a cartoon of a "very dykey woman" with spikey hair and sunglasses 
which was hung in the farmhouse room known as "the pit." One of the dramatic 
protests which "WAP" carried out was referred. to as the "Anti-Bride Action." 
In preparation for this particular protest, the group rummaged through thrift 
shops to find second-hand wedding dresses. They made themselves fancy bridal 
veils and flower bouquets and bought cheap party-favor wedding rings. At the 
appointed hour, they donned their bridal attire and strolled to the main gate 
of the Depot--brides without grooms in full wedding regalia. Their protest 
scenario gathered momentum as they screamed and ripped the bridal gowns off 
their bodies. They tore off their white veils, pulled off their fake wedding 
bands and hurled every piece of wedding paraphernalia high over the Depot 
fence. They then concluded their dramatic scenario with a hearty round of 
singing. The young MPs who witnessed this event apparently found it quite 
133 
unnerving. As they scrambled to pick up the discarded items from the army 
premises on the other side of the fence, one soldier begged the women, 
"Please, please won't you leave us alone?" Another young soldier--evidently 
believing the rumors that the Encampment was employing witchcraft to control 
the weather--added his earnest request, "And please, please don't make it 
rain anymore!" 
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Chapter 7 
INTERNAL CONFLICTS AT THE PEACE CAMP 
Introduction 
Conflict is an inevitable part of group process and intergroup relations. 
It can arise from many sources within groups, including: (a) discrepancies 
between expected, perceived, and enacted roles; (b) differences in values 
and goals; (c) competition for limited resources; and (d) ambiguity in 
authority, ·structure, and procedures (Daniels & Spiker, 1987). While 
classical theorists have regarded conflict as an abnormal occurrence, human 
relation theorists have developed a better undersaanding of it, and some 
scholars have claimed that social conflict can perform decidedly positive 
functions. Daniels and Spiker (1987) note that "conflict can bring to the 
surface issues that require resolution, relieve tensions, and lead to the 
development of new channels of corrmunication" (p. 191). Coser (1956) has 
observed that conflict creates associations and coalitions, establishes and 
maintains the balance of power, and serves as an index of stability in 
relationships. Coser has further noted that social conflict can be beneficial 
or detrimental to internal adaptation, dppending on the type of issues involved 
and the type of structure the group has; internal conflicts relating-
to a contradiction of basic values will threaten to disrupt the group's 
structure (p. 151). 
In the narratives which follow, the basic issues of conflict within the 
Women's Peace Camp are explored. Often, the source of these conflicts is a 
fundamental difference in how different women perceived the purpose and the 
goals of the camp. In an attempt to manage these conflicts, the women relied 
on the consensus mechanism or their own personal coping solutions. 
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The Tale of .Talbot and Chapman 
Shortly after the camp's opening, two women from Elmira held an 
impromptu press conference to announce their decision to leave the Encampment 
because of "witchcraft" and a "pervasive attitude of intolerance." Lucinda 
Talbot, 31, and Sharon Chapman, 32, also told reporters that they were 
· criticized when they objected to women stamping on the American flag. Their 
story was carried by several area newspapers, including the Ithaca Journal: 
••• Talbot said they were disturbed with activities in the camp, 
including what she described as singing in a circle and howling. Many 
women wore necklaces with double axe blade pendants that the women said 
was a symbol of worship, she said. 
"They told us it was witchcraft," Talbot said. 
She said the women had woven colored yarn "as a way of increasing 
their power." 
••. Talbot, a Quaker, said the women "worship a goddess" and are very 
much opposed to God." 
"They are tolerant of their own beliefs, and if you don't believe 
what they do, they put you down for it," she said. 
Talbot said that at a consensus meeting the women agreed not to 
desecrate the American flag. But later, she said, she found some women 
stamping on a flag ••. (Rosenblum, 1983, p. lB). 
Talbot and Chapman were dismayed at the unofficial policy of banning meat, 
and insulted when none of the canned goods they contributed appeared at the 
evening meals. They referred to the women as "lesbian-vegetarian-witches." 
Chapman was convinced that the Encampment would incur the wrath of God 
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but tried hard to maintain an attitude of acceptance. At the end of their 
one week stay, they felt totally alienated and needed to leave. 
The two were scandalized by the open lesbianism and goddess worship, 
mortified by the flag stomping and revolted at the communal food offered 
each night. (During this period, Planning Member described the food as "gross" 
and reported that dysentary was rampant.) According to Krasniewicz (1992), they 
"feared that some 'good old boys' from the area would come to the peace camp 
and 'bash their heads'" if these abominations continued" (p. 153). At their 
request, meetings were held to debate the flag issue; they also tried to 
convince the others that the Encampment lifestyle was offensive to the local 
community. They wore rosaries around their necks for protection against 
witch magic and sported little U.S. flags which annoyed some of the camp 
women. By the end of the week, no one was speaking to them. Chapman wrote: 
•.. they were real heavy into the "I'm right and that's it" idea, 
and they had no more idea of being tolerant than they had of making 
love with men. I think it would have taken a nuclear bomb to open 
their minds to thinking again--they were that narrow-minded and 
intolerant. Phooey on them! (Krasniewicz, 1992, p. 155) 
While Chapman held a fundamentalist view of religion, it appears that it was 
not "witchcraft" per se that Talbot found so objectionable, as much as the 
superficiality of what she saw. She told Krasniewicz: 
It seems to me that their witchcraft was, is, as shallow as their 
politics ••• Now if they had gone through the apprentice ship to be an 
English witch or .•• to be American shamans ••. but the fact is they 
didn't seem to have the training ••• You don't form a coven by finding 
thirteen like-minded people and taking off their clothes and dancing. 
( t>~ 148) 
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She_ felt that the spiritual practices she witnessed at the peace camp would, 
at times, degenerate into sheer silliness. Although they managed to 
live at the Encampment for one week, evidently no one discussed with them 
feminist spirituality and contemporary goddess worship. They also didn't 
understand the symbolism of the double axe blade or "labrys," which has been 
adopted by lesbian women as their amuletic symbol. (Women wear the labrys. 
pendant as a sign of their lesbian identity). While Talbot and Chapman were 
not the only people who failed to recognize the significance of certain signs 
and symbols--people had varying interpretations of the "yooni" sign, for 
example--it seems that the~e two women were deliberately.kept in the dark. 
One camp member told the Ithaca Journal reporter that the labrys pendants 
were "an ancient symbol of matriarchal history" (Rosenblum, 1983, p. lB); 
one could ask why Talbot and Chapman didn't receive the same information. 
At any rate, they found the situation unbearable: 
When they finally had more encampment food and encampment ideas 
than they could stand, they took drastic action. They began by cutting 
all the yarn webs at the encampment with scissors and threatening to 
throw paint on a large web painted on the side of the barn. When the 
encampment women tried to stop them, Chapman and Talbot claimed they 
were legitimately using the encampment's own protest techniques to 
· express their dissatisfaction with the system: 
Chapman: Well we asked them part of their theory about 
violence, and they were saying that violence against property 
is not violence, defending the fact that they went and did 
damage and stuff to the Depot. 
Talbot: So we violated some property. 
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Chapman: So we went over and cut the webs, and they said 
you can't do that, that's violence. And we said violence 
against property is not violence; you told us so yourself. 
(Krasniewicz, 1992, p. 153) 
After their story appeared in local newspapers, readers wrote in to voice 
their own feelings on the subject. One encampment woman accused the Ithaca 
Journal of sensationalism, ·of exploiting the two women to pursue a "witch 
hunt." She said: 
I've been spending my weekends at the encampment since the first of 
June ••. ! have not been able to find a single woman who witnessed the 
alleged "stamping on the American flag." Nor are the women "intolerant" 
and _"very much opposed to God." Personally, I have been deeply moved 
by the diversity, tolerance, and spirit of dialogue ••• Encampment 
women represent many religions: there are Jews, Quakers, Catholics, 
Buddhists, and Protestants of many denominations ••. 
(letter to the Journal, July 21, 1983) 
Another woman who had been at the camp during the same time frame wrote: 
The women I met at the Peace Camp are profoundly courageous ••• women 
with a vision, who are actively laying foundations for a future of 
peace and justice for themselves, their sisters and brothers, and 
their children. 
They are remarkable women who, unarmed, have the guts to say 
"no" to a military presence and way of thinking and acting that 
threaten ••• our lives • 
..•• They are strong, rugged, resourceful women building a 
kitchen, painting a mural, laying water lines, cooking meals. 
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They are frightened women working, praying, changing, 
weaving, moaning and climbing fences and singing for their and 
everybody else's lives •.. (Letter to the Journal, July 15, 1983) 
Another woman shared this enthusiasm for the camp: 
I have just returned from the Women's Encampment ••• ! had read 
about it ••• and wanted to see the controversial encampment for myself. 
I haven't felt such joyfulness and hopefulness in a long, long time. 
There are all sorts of women there: Grandmothers, children, housewives, 
nuns, and teachers, from both urbaa [sic] and rural settings ••• 
I was joyful because women are there, gathering strength: they 
are cooking, camping, laughing, building and talking about the issues 
closest to their hearts. There are those who have been involved in the 
women's movement all their lives, and others who are taking the first 
tentative steps in that direction ••. 
Most of all, I would encourage women from all walks of life to 
visit the encampment for themselves. Go with a friend, for just an 
hour, to see what it's all about. Stories and articles in the paper 
cannot accomplish what a drive up there can .•• 
(Letter to the Journal, July 21, 1983) 
Women were not the only ones writing in support of the peace camp. One 
man stated that Talbot and Chapman "were obviously agent provocateurs" 
whose statements "didn't deserve the space given them by the news media" 
(Letter to the Journal, July 28, 1983). In the same issue, another man 
wrote: "While witchcraft may employ either darkness or light, there can be 
no doubt that if the Seneca encampment is employing witchcraft at all, it 
is the powers of light that are being invoked. The quest for peace is God's 
work, not the Devil's." 
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Other newspapers received letters in response to the Talbot-Chapman story. 
One Encampment woman wrote to the Finger Lakes Times, saying that she didn't 
think "there was nearly as much antagonism toward the women as they perceived" 
(July 11, 1983). And, perhaps not surprisingly, one man asked, "Since when 
is there any substantial difference between witchcraft and Satanism?" (Ithaca 
Journal, July 21, 1983) 
Because Lucinda Talbot and Sharon Chapman had actually lived at the 
Encampment as "inside members," their tale of alienation, witchcraft and 
flag stomping was regarded as highly credible by outsiders. The two women 
were instrumental in promoting the image of the Encampment as a haven for 
leftist, anti-American witch-cultists, whether or not this was their specific 
intention. They granted subsequent interviews to a local television station 
and more newspapers, while other women who were disiilusioned with the peace 
camp packed up and left quietly, without notifying the media. 
At the very least, the experiences of Talbot and Chapman raised 
serious questions about the cohesiveness of the Encampment community: 
whether, in fact, all women were truly welcome; whether there was an inside 
contingency that had somehow gained control; whether mechanisms existed for 
integrating extremely diverse elements; whether those who deliberately 
violated respected policy were subject to any kind of disciplinary measures; 
and whether conflicting cultures existed within the peace camp itself. Why 
did Talbot and Chapman feel forced to leave if the camp was intended as 
"a place of safety for all women, a place where women can gather strength 
to protest the nuclear threat ••. where women of all races, classes, religions, 
ethnic backgrounds, are encouraged and expected to participate" (Handbook, p. 12) as 
Encampment founders had envisioned? The issues articulated by the 
departure of these two women became central to the inner-workings of the 
peace camp throughout its brief lifespan. 
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What the Newspapers DIDN'T Report: Chapman's Story 
The following is an edited version of two telephone interviews 
with Sharon Chapman from March 1994: 
We heard of the peace camp through the Quaker church--the Quaker 
meeting house--Lucinda's a member of that. I attend meetings sometimes. 
A lot of peace protests we do we hear of through the meeting house. 
During the Gulf War we were doing a candlelight vigil on the corner 
of Main and State Street here in Elmira every Friday night. We had been 
attending peace demonstrations--one-day type things. And they said, "We're 
gonna have a walk up to the peace camp and we're going to demonstrate 
against nuclear war." I have this deep-seated aversion to being blown up, 
so that sounded good to me. I had no idea it was going to be a lesbian 
thing. 
There was a lot of open lesbianism, hugging and kissing and stuff ••. 
One thing that kind of made me say "What!" was the fact that they had 
separate camping grounds. I asked, Why is this a separate place? They 
·explained that some.women felt threatened and didn't feel they wanted 
to be near boy children--they made~ big thing out of not wanting to 
be around boy children. Now Lucinda had her little son with her. He 
was three or four, the cutest little boy. He was adorable, outgoing and 
friendly. For someone to feel threatened by him is kind of ridiculous. 
So the lesbians were kissing on the front lawn and they were telling 
Lucinda, You can't have your boyfriend here, hugging and kissing. 
There was a lot of nudity going on--sunbathing, things like that. 
The women would go out and lay around naked, and tell us that the planes 
from the base were spying on us. Lucinda said, "Maybe they're coming to 
look at the naked women." You get a twenty-year old male and he's in any 
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way normal. And he knows there's naked women around, he's going to 
look at them. It has nothing to do with the government spying. 
They'd take their tops off, and that was another thing. They said, 
"Make sure you keep the diapers on Joshua." Naturally, Lucinda asked 
why. They said, "Some women might be upset if they saw his penis." 
She even insinuated that some women might do him harm. Really. Joshua 
was at the age where he didn't care, he'd take his clothes off ••• He's 
really a strong-willed little boy. Short of wrestling him down, it's 
sort of hard to keep a kid's clothes on if he wants them off. He was 
really a beautiful baby. I thought that was hysterically funny that 
ANYONE would be threatened by a three-year ·old. 
One thing that they were saying that I didn't care for--they had 
a radical book which said "Let's get rid of all but 10% of the men, 
and we'll keep them for breeding stock." The radical lesbians were really 
serious about this. They talked about it at nighttime meetings and 
daytime meetings. They were kind of soft-pedalling that, but it was 
there. I said, "I've got a problem with this. I've got four brothers." 
I guess they figured it would cut down on all the wars if they didn't 
have so many men to fight them. 
The peace camp was so completely different from what it was supposed 
· to be, you know. We were supposed to be working against nuclear weapons 
and such like. And all that they were interested in was working on 
lesbian issues. To be perfectly fair, I think that a lot of them were 
in pain. I remember one girl in particular--! think she was an incest 
survivor. I just felt so bad because there was nothing I could do for 
her. Maybe she had valid reasons for hating men. She certainly acted 
143 
like she did. She was crying and like that ••• The thing is, you have to 
remember the bad things so you don't repeat them, but if you go around 
thinking about them all the time ••• 
I think what I really didn't like was that they wanted you to listen to 
them, but if you wanted to explain something, they weren't willing to listen 
to you. Conversation has to be a two-way street, you know. For one thing, 
I wanted to explain that you can't go around antagonizing people and then 
expect them to listen to your viewpoint. I was brought up in a small town. 
I know how people in a small town think. You can't go around urinating on the 
American flag in small-town America and expect people to be happy about it, 
and then listen to what you have to say. The things they were doing just 
didn't pla_y in a small town. The lesbianism. Running around without their 
shirts on. They'd go off into the laundromat and do the same thing, taking 
their shirts off, hug and kiss. It was common knowledge that they'd undress 
in the carwash and run around naked in Sampson State Park. It was kind of a 
"in-your-face" thing--"This is my body, I have a right to run around naked if 
I want to." 
The women would go to the army camp in the middle of the night and beat 
their drums. Of course, that made it hard for people who lived around there. 
I don't know about you, but if someone woke me up at three in the morning 
beating on a drum, I'd rip their face off. They were deliberately doing 
things that any moron would know would upset people. Women were deliberately 
doing and saying things to incite the soldiers. I remember giving my small 
American flag to a soldier. He explained he wasn't really supposed to be 
talking to us. I was really impressed with the way the soldiers were handling 
themselves. They were not responding to the women's rudeness. They were just 
standing there, doing their duty. And they were really being provoked. They 
were really more peaceful than the women of the peace camp. 
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It seemed like the more radical ones were in control. They had a big 
meeting where they explained what they felt about the flag. I think it's kind 
of strange that people say the flag is responsible for all the bad things that 
ever happened to people. That wasn't true. The fact that they could say that 
there's a lot of bad things is one of the good things about the country. The 
fact that you could have a peace camp was a good thing. When they saw the flag, 
all they could think of was all the bad things that had been done to the 
Indians, to the Blacks, all the wars we've been in, all the killings by the 
military and stuff. They were supposed to have a meeting where I would explain 
how 1 felt, but nobody showed up. I stayed half an hour beyond the set time 
for the meeting, so I'm sure nobody showed. They had said, Let's talk about 
this later, but later never came. You could express your viewpoint, but 
nobody listened. 
And they were in control--like the food routine. It had to be strictly 
vegetarian. I remember how disgusting it was. It looked disgusting. It was 
badly seasoned. Sometimes it was undercooked; I remember getting sick on it. 
You know, it was really bad. I said, Can I cook? And they said, Yes, but you 
must cook vegetarian. You couldn't have a side dish of meat, you couldn't have 
meat on the compound because it would offend some of the ladies. You had to do 
it their way, or it's wrong. You get enough of that from men, you don't need 
it from women, too. They didn't recognize our right to be heterosexual and 
meat-eating .•. 
Lucinda remembers that we were wearing rosaries for protection. They were 
saying they were witches, and with all that we had observed we felt we did need 
the protection--even if it was only a visible symbol that was saying "Leave 
us alone." They had so many weird ideas, like getting rid of all but 10% of 
the men. They never explained that their witchcraft was benign. We found 
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that out later when we were doing research. I don't think what they were 
doing was really Wiccan. There were people there that said the way you 
become a witch is to say "I'm a witch, I'm a witch, I'm a witch. 1.1 You 
don't have to study, you don't have to do anything. They did invite us to 
one of their full moon ceremonies, but at that point I was so disgusted with 
them I didn't want to hear anything they had to say. I explained this was 
counter to my religion but that I respected their right to their own beliefs. 
What they were doing was not helping the cause at all. We just finally 
had enough. I had some paint with me. I cut the web on the barn by 
symbolically painting a streak of paint perpendicular to it to cut it. These 
people were really driving us fruity They had said that the webs were giving 
them power. They never really explained what the webs were for, they just 
made them all over the place. We cut the yarn webs, too •.• by where they were 
keeping the children. They were trying to take our scissors away from us, 
but they weren't violent about it. 
The peace camp didn't turn us off to peace work because they weren't 
doing peace work. They had their own agenda--lesbian issues--and I think 
that got in the way of everything else. 
Note: When asked to comment on the letter which claimed that the 
two women were "obviously agent provocateurs," Sharon roared with 
laughter. She responded, "I can't believe that someone would say that. 
We didn't have to do any sabotage. They were doing it all by themselves." 
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Notes: In regard to the wearing of the rosary as protection, it should 
be noted that this is not an acknowledged practice within the Cathoilc 
tradition. The rosary is blessed by a priest and used as prayer beads 
while one meditates on events in the life of Christ, the contemplation of 
Divine mysteries. It is never worn around the neck as an amulet. Historically, 
the gesture of the sign of the cross,. a blessed crucifix, holy oil, and prayer 
are the appropriate means for protecting oneself against demonic influence. 
In some countries, especially in Latin America, holy medals of Jesus and the 
Virgin Mary are worn for the same purpose. If a person believes they are 
under demonic assault, special rituals exist for freeing the individual from 
spiritual bondage, and rites of formal exorcism are still being used in 1994 
for possession cases. For the record, Talbot was (and is) a Quaker and 
Chapman was attending the Church of the Nazarene at the time they were involved 
at the Encampment: neither of the women were Catholic. 
The double ax pendant referred to in the news article is discussed in 
The Woman's Dictionary of Symbols and Sacred Objects_ by Barbara G. Walker (1988): 
The labrys or double-bladed ax stood for the Amazons and their 
Goddess under several of her classical names: Artemis, Gaea, Rhea, 
Demeter. Perhaps originally a battle ax, it became a ceremonial 
sceptor in Crete and the Goddess's oldest Greek shrine, Delphi. 
Her priests adopted the name labryadae-, "ax-bearers. " The labrys 
became an attribute of Cretan kings in th~ir labyrinth (House of the 
Double Ax) and was probably used in ritual slaughter of the sacred 
bulls. 
The labrys also appeared in India, carried by the hand of Shiva. 
Egypt's god Ptah was also represented by an ax. So was the Mayan 
deity known as God of the ax. Tantric Buddhists explained that the 
god uses axes as ~eapons against unbelievers. In Brittany, stone axes 
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were built into chimneys, in the belief that they would avert 
the lightning that the pagan gods used to control. The theory 
behind this custom seems to have been that the lightning gods 
would be mollified by seeing that their ancient symbols were still 
used. 
In modern times the labrys has been remembered for its Amazon 
associations and has therefore been adopted by lesbian women ••• (p. 95) 
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"Just Got Off the Bus" 
The following account is based on a telephone interview with the subject 
who was living in Rhode Island during the interview period which began in 
July of 1990: 
Disillusioned had been a longstanding member of the War Resisters' 
League (WRL) and had served on its executive conmittee. Her experience in 
the pacifist movement included "dozens" of CD arrests, leading CD workshops 
and successfully agitating for the shutdown of a new nuclear facility in 
Shoreham, Long Island. She learned of the Women's Peace Camp through WRL 
which initially was enthusiastic about supporting the camp as a "staging 
site"--a place to mobilize for anti-nuclear demonstrations. WRL gave its 
support to the founders and organizers of the peace camp, believing that 
the purchase of a physical headquarters close to the Seneca military base 
would make the women protesters "less vulnerable." Disillusioned stated 
that she had "absolutely every reason to believe" that the focus of the camp 
was disarmament. 
During July of 1983, Disillusioned (who, incidentally, was the mother of 
five) travelled on a bus to Romulus from Long Island with other peace workers. 
On her arrival, she was told that she needed to volunteer three hours of work 
time each day she expected to stay. As she looked over the sign-up sheets to 
select a task, she was told to operate the education tent for the public, 
because she "would not be comfortable working in the campgrounds where there 
were lesbian couples." Already dismayed at the less-than-gracious greeting 
she received on her arrival, she was now furious at the explicit assumption 
that she was homophobic because she was heterosexual. Furthermore, the task 
selection was supposed to be the volunteer's choice. Insult was added to 
injury as she headed for the eating area, and was told to walk on the 
boardwalk, not the grass. 
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Disillusioned was eager to learn of upcoming demonstrations, but no one 
seemed to know whether any were scheduled. Those around her were preoccupied 
with the domestic concerns of the camp itself. After supper, she attended 
the nightly general meeting, confident that the topic would turn to disarmament 
and anti-militaristic protest. Instead, there were lengthy discussions about 
"land logistics." Finally, frustrated and somewhat impatient, she asked 
whether there were any plans for demonstrations at the army base. Her query 
was met with "dead silence." Then, the person next to her said quietly, "We 
don't do things that way. If you want to organize an impromptu action, just 
do it." It was conveyed to her that "making plans in advance" and "setting 
goals" was part of the oppressive masculine mindset; women were to act on 
feminine, spur-of-the-moment impulses. If others wished to join in, they were 
free to do so or not. 
Later that evening, Disillusioned managed to informally organize about 
two hundred women who walked to the Depot and engaged in the standard protest 
actions of sitting at the gate, singing, climbing the fence, weaving ribbon, 
and talking to the soldiers. Although she accomplished the nonviolent action 
she had set out to do at Seneca, she was "greatly disappointed" and outraged 
at the situation of the Encampment. Like Would-Be Media Rep, she described 
the radicals' takeover of the camp as "cultural imperialism," and was convinced 
that those who had seized control had one sole interest--the land. She stated 
that the Seneca Peace Camp was "tragic--really, really sad. They kept out so 
many women who were drawn to work for peace ... the missile issue got sidetracked ••• 
they lost sight of the reason for establishing the peace camp." She believed 
that the camp "had enormous potential" as an anti-nuclear force, and that the 
"surface was never even scratched." She claimed that the controlling lesbian 
separatists were only concerned with "building a women's safe place." As a 
newcomer, she felt that she was "expected to maintain the land rather than go 
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to demonstrations." Not surprisingly, Disillusioned was glad when it was 
time for her to leave the Encampment and return to Long Island. She later 
speculated that the separatists were "provocateurs" who had infiltrated the 
camp, and she discussed this with others who were also angry about their own 
mistreatment and the prevailing separatist agenda at the Encampment. During 
the next meetings of the War Resisters' League; she and others shared their 
experiences at the peace camp. Some members were distressed that the WRL 
had supported the founding of the camp because "it was not what we had 
intended." WRL's involvement with the Women's Peace Camp was the subject of 
much debate during its national meeting in August of 1983; apparently, the 
controversy revolved around whether the peace camp was pranoting a disarmament 
cause or a lesbian separatist cause, and whether the WRL should withdraw its 
support. 
Author's Note: This was not the first time that WRL had thrown its support 
behind an all-women's disarmament protest. Shortly before the opening of the 
Seneca Encampment, Disillusioned and the WRL had endorsed the Women's Pentagon 
Action in November of 1981--a precursor of Seneca. 
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1 
"Rebel, Rebel" 
Despite the conflicts which estranged various groups within the 
Encampment, all the women who came there shared one singular trait: the 
intent to rebel. Whether this was expressed as anti-nuclear demonstration, 
strident lesbian separatism, witchcraft or public nudity, women understood 
the peace camp to be a place where they could legitimately and safely "act 
out" their own individual political rebellion. When one person's chosen 
form of rebellion violated another person's rights, appeals could be made 
through "the process," although many seemed to prefer to withdraw from the 
camp as their protective strategy. Rainbow Light's discussion of two young 
women illustrates the problems which arose when private rebellion had more 
public repercussions: 
Youth rebels, and then they make their choices about how they're going 
to integrate into society. Those women who were so obnoxious and who 
made bad experiences at the camp were that group .•• there was that one 
woman who was chronically naked--Erani. If she wore anything at all, 
it was a piece of cloth that she carried around with her and sometimes 
wrapped herself in. But she'd go out and get the mail without a stitch 
on. And it caused months and months and months of procedural meetings 
and discussions by the Encampment as a whole, because the issue was, If 
a woman disrespects respected policy, does the Encampment have the power 
to ask her to leave the land? Because by definition, the way the land 
was set up, it was open to all women. So who has the power to ask a 
woman to leave? That took months and months before a policy was 
consensed on. The policy was a reaffirmation ••• you could not go around 
undressed if you were visible from the road or you would be asked to 
leave. 
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It was a crisis. You have to realize when you try to police 
yourself when you're making a self-contained society, and you're trying 
to break the patterns of the patriarchy, people are gonna call you names. 
They're gonna say, You're being the same kind of patriarchal sexist pigs 
as what we came here to get away from. And so you have to take the 
name-calling apart and see if there's truth in it. And if there is, 
deal with it ••• You have to come peacefully to an agreement with the 
woman that's disrespecting policy. You have to ask her to change her 
behavior, and she has to agree to it. 
It wasn't like the Encampment as a whole was trying to flaunt their 
breasts in the faces of Romulus, New York. It was individuals. The 
Encampment itself had set up policies to be good neighbors ••• Its 
mechanism for dealing with this worked as hard as it could. Consensus 
is a very slow process--endless meetings, thousands of jokes at the 
Encampment about meetings, how long people got bogged down in go-arounds. 
So yeah, it was hard work. 
Rainbow Light acknowledged that some of these young women appeared to be 
more interested in rebellion than peace-making efforts: 
The people who were most whole-heartedly non-violent who worked_so hard_ 
in developing our process were often the quieter ones,·the ones who didn't 
have a lot of dogmatic stuff to spout off. They were just working 
quietly in the background to try to develop a new way of being--the 
ones who led the non-violent training, who, you know, had been Quakers 
all their lives. They were not the ones you saw in the paper. They 
were mostly older women in their fifttes and sixties, and they weren't, 
you know, in your face--braid your armpit hair, force your lifestyle on 
other people's consciousness. They were just quietly working for peace 
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in the way they Jmew how. And they were highly effective, but not 
necessarily visible, and not necessarily the experience that most 
women who were offended by the Encampnent would take home with them. 
I mean, you would be offended by these brassy twenty-year-olds. 
It was just their time in their lives for rebellion. There was this 
one woman Hershey who was a leader of the Average Dyke Band and she 
stirred up so much trouble ••• she was always in your face, but when I 
was her age, I was the same way. I was obnoxious. I did a lot of 
graffiti, I was just a pain in the ass. So I could look at Hershey 
and say, This woman is me ten years ago,. and she's just doing what she 
needs to do at her age to process her inability to cope with what a 
screwed-up place the world is. 
Hershey was the ringleader in the group of women at the International 
Women's Conference in Geneva, SWitzerland. Because they ran out of 
housing they put this group of women--many of them were from the peace 
camp in Romulus--they sheltered them in these nuclear fallout shelters 
which were maintained and owned by the SWiss government. They were 
underground. They had built-in bunk beds, limited private space, weird 
toilet facilities, stockpiles of sterile food and water all lined up and 
labeled ••• These women went and did twenty thousand dollars worth of 
damage to these swiss government fallout shelters, because they were 
outraged that the SWiss government, which claims to be neutral, at the 
same time maintains these shelters. Like, We give lip service to being 
neutral, but if the rest of the world decides to have a war, at least 
our wealthy people will be able to go underground and survive. So 
Hershey was one of the ringleaders who did this action. And a lot of 
discussion came down afterwards because the International Women's 
Conference was expected to pay for the damage that these peace camp 
women did. 154 
The Issue of Separatism 
The fact that interpersonal and intergroup conflicts occurred within 
the Women's Peace Camp is not at all unusual; conflict exists within every 
organization and cormnunity. Until recently, feminists have been reluctant 
to acknowledge the friction and divisions within their own groups (Hirsch and 
Keller, 1990), as if conflict was an aberration •• Feminists have felt that 
an illusion of homogeneity was essential to the survival of the Women's 
Liberation Movement, and have attempted to minimize points of contention; 
they have instead focused on conflict as operating "between feminism and its 
alternatives--be it marxism, militarism, racism, heterosexism, capitalism, 
or even the academy--not within ••• ever attentive to the hostilities without, 
we saw the primary need as one of keeping 'feminism' together" (Hirsch & 
Keller, p. 379). 
The conflicts within the Encampment were impossible to ignore: numerous 
newspaper accounts and personal stories documented each controversy. Nightly 
meetings frequently revolved around the same areas of disagreement: issues 
of lesbian visibility, separatism, banning older male children, public image 
and patriotism, and the violation of respected policy were items that most 
often topped the discussion agenda. Even after the Encampment-evolved as 
a radical lesbian sanctuary, controversy continued although some of the topics 
changed. 
The question could be raised as to why the conflicts at the peace camp 
generated so much concern and negative reaction. Three reasons are offered 
here: first, that the Encampment was under global scrutiny as the historical 
precedent for a land-based peace camp and a new model for anti-nuclear protest; 
secondly, external conflicts between the Encampment and local townspeople 
threatened the physical safety of the women; and thirdly, many women--
especially the founding members--held the highly idealistic assumption that 
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the camp could, in fact, be a "home" to everyone, as if all feminists and 
pacifists shared compatible worldviews and strategies for change (the 
illusion of homogeneity). 
Of all the conflicts mentioned, the most serious centered on the 
perception that lesbian separatists had taken control of the Encampment. 
The disillusionment, frustration, anger, and bitterness which followed from 
this perception has already been described in this study. However, because 
separatism was always an intrinsic part of the camp's culture, this issue 
will be explored in greater depth, first from the viewpoint of a separatist 
and then from the perspective of a woman who found the separatism disturbing. 
The following letter appeared in the May 1985 issue of the Jane Doe, the 
peace camp's official newsletter: 
Dear Sisters, 
I am feeling compelled to write a letter as to why I am living, 
working, and loving with some very beautiful winmin here at the 
Seneca Winmin's Peace Camp. It seems that the peace camp, as a 
political issue in the Feminist Movmment or lesbian community, has 
become a boring topic ••• Why is so much dyke-energy going into concern 
about nuclear annihilation while dyke-annihilation happens everywhere, 
every second ••• on our bodies, in our heads? And much of the day-to-day 
resistance happening here on the land is dyke propelled--a fact that 
doesn't seem to attract very much tenderness or interest from other 
radical dykes in this country. Of the many wimmin who have ever made 
commitments of time and energy to living at the peace camp, very few 
(less than 5%) were not lesbians ••• ! am angry that the "lesbian element" 
that powerful motivator called wominlove, is often unrecognized or is 
minimized ••• ! am wholly a lesbian and the energy I put into the peace 
camp is lesbian energy. I haven't set aside my radical dyke politics 
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politics to work on an issue concerned with "saving" men and their 
status quo, the wimmin aligned with it, as well as lesbians. A 
byproduct of the lesbian energy I put into the feminist revolution 
and dykes, however, will be the liberation of straight men and women. 
Protesting the presence of 370 neutron bombs planted out back 
a~d raising local consciousness as to the intent behind their 
existence is not going to change the lives of radical wirrmi'n in this 
world. But, living and working with other radical dykes and sharing 
our awareness and fury at the outrageous system men have created to 
suffocate us strengthens me. I am not alone in my awareness and pain. 
A sister is raped and mutilated, and it may be any of us, and we all 
help carry her pain as we feel it as our pain, whether she comes to us 
as a name in the newspaper, through dykegossip or shares our home. 
And the resistance begins here--in the sharing and knowing. The 
collective strength of our understanding motivates us to deal 
honestly with our despair. There is no place to hide, to be quietly 
desperate, when I am living with wimmin who see and feel as we do ••• 
Despair is an effective tool of patriarchal repression and we must move 
ourselves, particularly we lesbians, to safe places to integrate our 
despair with our creative visions, love and political energy. 
Speaking directly to dyke-separatists--! am very worried about 
our community. Despair is strangling our individual will and power 
to survive. So many suicides, breakdowns, fears, drug abuse ••• 
We are falling rapidly. Be aware of your health. 
That is why I live at the peace camp ••• because wimmin here affirm 
my radical dyke politics ••• Love, "J" (Excerpts from a letter published 
in the May, 1985 Jane Doe) 
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What follows ~ext is excerpts from two interviews with College Activist, 
who served as as support person for camp maintenance during 1983. She was 
also arrested for her nonviolent protest at the army base: 
This was at a time for me when I was really interested in working in 
close with people on a very personal-as-political level ••. ! wanted to 
build bridges in my work ••• The original thinkers of the Peace Camp 
had done like some really good groundwork, and there was just really 
some wonderful energy. But what happens with these kinds of things, 
and what I found in the peace movement in general was you would get 
people who would use the political cause as a way to get support for 
themselves, not always in an intentional way. You would get people 
who were angry at a lot of different things. The people who were 
originally thinking of the camp were not the same people who ended 
up sort of having a stronghold of control there ••• there was a certain 
amount of harshness about it ••• like this is a lesbian camp ••• 
The house thing is a really good idea, but I think that it ruined 
the purpose of what the point of the Encampment was. Obviously people 
there really strongly believed that creating a separatist lesbian 
environment would--that was their plan, that was their peace agenda, 
you know what I'm saying? I'm serious. There were plenty of people 
who believed that--I ran into it all the time. 
Separatism has nothing to do with pacifism. The Encampment had 
discussions about separatism ••• there were constant debates about male 
children being there, straight women being there, all this type of 
stuff. Like it wasn't going to be safe to have a six-year-old boy 
there--that's going a little bit too far. For me, the pacifism or 
feminism ideal would be harmony with other beings. The idea of peace 
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has to do with harmony, learning how to do that in a constructive way. 
This was like a really harsh separatist faction. It didn't fit with 
what made intuitive sense to me. As much of a feminist as I was at 
that time--and there's lots of things that appeal to my sense of anger 
about some of the ways men have brutalized women--yeah like, let's 
exclude men and make a safe environment. Sure, some of that is· 
appealing to me ••• but "it's also mistreating men to say, One six-year 
old kid steals, so all six-year-old kids steal •••• 
Part of the feeling for a women's peace encampment was to try to 
come to the issue from a different angle. Women are part of this 
nurturing force, we haven't been part of the military as such. We're 
not wrestling with the same kind of violence issues as men--that was 
the idea. 
To me, it also had nothing to do with being lesbian, straight or 
whatever--it [the camp] was supposed to be a place where there's room 
to operate outside of patriarchy, where's there's room for lesbianism, 
you know? The·assumption in society is this straight bias that's just 
running all the time. And it was just supposed to be room for 
something operating outside of patriarchy--that's all. That was the 
idea of it. So, there was a lot of confusion around that, I think. 
That did end up having to be the case, because instead of operating 
outside of patriarchy, we're operating inside this separatist framework 
and I'm not sure that's any more healthy or less aggressive ••• It's not 
a freeing place anymore. 
See, I also went to Greenham Common ••• they were really welcoming 
there, just really nice, very open, very welcoming •• it was like, Please 
stay and talk to us, we'll share our tent, we'll put you up, we'll do 
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this, we'll do that. It was like, "all right! Somebody else has 
come to stay with us! New energy! Let's do an action! Let's talk 
about what we've done, and think about what we want to do!" And 
Seneca was like (coldly), "What are you doing here?" That house 
there--it was like walking into somebody else's house ••• The Seneca 
stuff wasn't a connective experience. It was really not connective. 
Commentary 
A comparison of the viewpoints of these two women shows that two 
different belief systems were operating. The separatist is dedicated 
to establishing an exclusively female community as l;)oth a strategy and 
an ultimate goal of political revolution. She is not interested in anti-
nuclear protest because it does nothing to change the dominant cultural 
paradigm; for her the most effective political tactic is to push for 
a complete transformation of society through radical separatism. This 
is what will truly benefit each and every individual. She sees her "radical 
dyke" corrmunity-at-large as being fragile and with little support. The 
peace camp offers an opportunity to strengthen and mobilize her marginalized 
contingent. One senses here that this is more an issue of survival than 
a hostile "take-over" of the Encampment property which seemed to be the 
prevalent perception. 
In fact, within the feminist movement, many of the "radical dyke" 
collectives have been short-lived. The separatist living and working 
collectives have fallen prey "to instability and political and economic 
isolation" due to a lack of "an overall theory to guide their development 
and no economic base to sustain them" (Valeska, 1981, p. 28). One study 
showed that members of separatist collectives are pressured to sever their 
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ties from all women who interact with men as well as men themselves 
(Dominy, 1986, p. 274); this would certainly whittle down their potential 
base of support. 
The statements of College Activist reveal that the separatist strategy 
of the Women's Peace Camp was perceived by many to be simply that--a strategy. 
By creating an environment where women would be free of the usual worries 
and burdens intrinsic in patriarchal society, they could more easily focus 
on peace work while simultaneously enjoying a strong support system from 
other pacifists. In this view, the separatism was temporary, functional, 
and therapeutic. It was, by no means, a permanent goal. 
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Chapter 8 
"THE TIMES THEY ARE A CHANGING" 
Introduction 
Throughout most of the chapters in this study, the story of the Womens' 
Peace Camp is revealed through detailed descriptions of specific events and 
the personal experiences of different participants. In this chapter the 
focus shifts to a broader emphasis on the process of change. The Encampment 
underwent a marked series of changes from its earliest planning stages to its 
demise in 1994. These changes are described in the reflections of three 
participants in the following discussion of the Encampment's evolution. 
The organizational process which resulted in the final decision to close the 
peace camp- is described in the "Transform or Die" section. Finally, on a 
related note, the Seneca Army-Depot which was the direct target of all the 
anti-nuclear and anti-patriarchal protest activity also underwent a very 
profound transformation during the lifespan of the Encampment, reportedly 
removing all nuclear munitions and slashing its civilian and military workforce 
to bare subsistence level. Because of the attention which the peace camp 
women focused on the Depot and the claims of some activists that the Depot's 
downsizing efforts were due to the peace camp's ongoing protests, it seems 
appropriate to include a brief section on the Depot, entitled "Bombs at the 
Base--Fact or Fiction?" 
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While the numbers at the Encampment dwindled to barely a handful after 
1983, activists still maintained an ongoing presence there, even if this was 
manifested as two lone women struggling to get through the winter in the 
delapidated farmhouse. In 1984, the camp started its own newsletter, and by 
November of that year the Jane Doe publication claimed a mailing list of 
seven thousand readers. Jane Doe and its healthy readership emphasize that 
women had not lost interest in the activities of the ~omulus peace camp, 
which persisted in sponsoring demonstrations on a regular basis until its 
demise in 1993. Each spring and summer, major events were planned for 
Mother's Day, July 4th, and the August anniversaries of the Hiroshima and 
Nagasaki bombings. Women continued to be arrested for acts of non-violence 
at the Seneca depot during both public demonstrations and spontaneous 
individual protest. Some actions were staged in solidarity with other peace 
camps internationally, such as those in Comiso, Italy; Geneva, SWitzerland; 
and Ravnstrup, Denmark (Jane Doe, 1985, no page numbers). 
Not only did the overall numbers of activists at the Encampment shift, 
but the political focus changed as well. One woman wrote of her observations 
of the first three.years in a 1985 newsletter: 
I've watched us emerge from the darkness and confusion of our 1st 
winter after the 1983 missile deployment began. We've struggled with 
bitter criticism from anarcha-feminists who feel we compromise our 
radical principles, and more mainstream -peace and womyn's groups who 
feel we lose the focus of the major issues and. simply serve to 
alienate people. Like everyday life, we exist with many contradictions. 
We struggle with elitism, racism, classism, ablism ••• Our regional 
decision-making meetings, however, have remained corrmitted to 
founding principles and a space which is open to all womyn who 
believe in non-violence and feminist process. 
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While Greenham Common and other European peace camps have captured the 
imagination of the U.S. left and its press, Seneca's existence is often 
forgotten. We are spoken of more frequently in other parts of the 
world. And yet the flow of women is steady ••• we are a wild child 
experiment with revolutionary potential if womyn are willing to 
challenge each other, to care for this land, and to guide our course. 
(Andrea, 1985, p. 1) 
Another wrote of her personal concern with Jewish oppression and her desire for 
camaraderie at the peace camp in a 1988 newsletter: 
When I planned to be at Seneca for the fourth of July weekend I had few 
expectations. Other times I've been to the Peace Camp I've expected a 
lot: radicalization, support, ritual, healing, and end to or respite 
from patriarchy. This time I expected to hang out with friends, take 
my shirt off and maybe do a bit of rabble rousing at the Depot. I also 
wanted some sort of Jewish presence at the Peace camp ••• ! felt a need 
to address the invisibility of Jews at the camp ••• On Sunday, womyn 
walked to the Q zone ••• ! went over the fence and chanted in the 
holding pens, taking my power by refusing to.accept that the "authorities" 
have power over me. They can carry away my oody ••• take my name and 
fingerprints, but they didn't scare me and they cannot control the 
earth or my rage. It was exciting to let go of the fear ••• 
Saturday evening, Ruth, Sarra, Gail and I met as Jews to do ritual. 
There I felt warm and secure in the songs and chants ••• ! was able to 
express my spirituality as a Witch and as a Jew and to talk aoout 
the homeless feeling of being a dyke among Jews and a Jew among dykes. 
Two days later, Gail shared a song she had written for us aoout our 
ritual and being a Jew at Seneca, and I thought "Aha! This is the 
Jewish presence I craved." (Winkelman, 1988, p. 6) 
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Perhaps the evolution of the Encampment is best expressed in another 
newsletter article written in 1988: 
The decision to move from a two-month to a long-term peace camp took 
months, and has meant many things ••• on an individual basis we are very 
transient with wimmin coming and going, but as a collective place and 
vision, we are very durable ••• How does a transient, non-hierarchical 
community open to all wimmin work? How does consensus really work 
when wimmin seem so firmly divided on issues? How do we deal with 
wimmin who refuse to respect the Camp's few policies? ••• Through all 
the changes, conflicts, dwindling numbers, we have maintained a constant 
peace presence, sustaining a place and a network called the Women's 
Peace Camp ••• 
That first summer, hope and energy was so high, and the goal, to 
stop the Cruise and Pershing II, so specific. Now the Camp is much 
smaller; we count wimmin by tens, not the thousands. OUr focus is more 
nebulous. Cruise and Pershing II missiles have been deployed and now 
possibly stopped (at least partially) by the INF treaty. The Depot 
still remains. As stopping the deployment becomes impossible, our 
feminist politics became much more explicit ••• 
Wimmin come here for many different reasons: to do peace work, 
to live on. wimmin's land, to heal, to begin to create a feminist 
nonviolent corrmunity/world, to live with radical wimmin and lesbians, 
to find a safe place. Many of these reasons blur together, leaving 
the camp with a very broad definition of peace work. For five years, 
the Camp has been a changing vision and experiment in how wimmin can 
and resist. (Clare, 1988, pp. 1&2). 
This study illustrates that the women who made their way to the peace camp 
often had vastly different expectations and goals which, at times, seemed 
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unrelated to the initial designated goal of protesting the Cruise and 
Pershing II missiles. 
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The "Transform or Die" Workfest 
During the summer of 1990, the Encampment planned a two-week long event 
called the "Transform or Die Workfest" to determine the future of the Peace 
Camp. According to typed notes ("Transform or Die") women spent three weekends 
in formal meetings evaluating the Camp and discussing its future. Women agreed 
that the Camp was successful as part of an international pe~ce network, as 
a women's sanctuary and as a radical lesbian establishment (Notes, p. 1). 
Brainstorming sessions resulted in a long list of suggestions for the transfor-
mation of the Encampment. The list included options such as using the land for 
a bird sanctuary, a wildlife refuge, a school for non-violence, a library, a 
lesbian archives, a "Crone college," a retreat center and an environmental 
center .. 
The Encampment's numbers had dropped substantially after 1983, and the 
physical maintenance of the house and the property had become an almost 
overwhelming burden to the few women who tried to live there. Newsletters 
issued chronic calls for help--both physical support and financial contributions. 
Because the focus of the Encampment had changed fccm that of an anti-nuclear 
mission to a more extreme feminist agenda, the Encampment found itself with 
fewer supporters. As one participant noted in a newspaper article, it was 
time to "refocus and re-envision the Peace Camp. The political climate has 
changed considerably since 1983. Though many issues have remained constant, 
it makes sense to re-evaluate the political goals and strategies of the Camp 
and reassess priorities" (Escovitz, 1990, p. 6). There were also important 
decisions to be made about physical repairs and renovations. The Workfest 
was planned so that as many women as possible would be involved in the 
decision making process. 
As part of "Transform or Die" the women formed small groups to address 
specific issues. The groups came up with various proposals concerning the 
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major topics of importance. The content of these proposals are included in 
the "Transform or Die" notes. They reflect the wide-range of issues which 
the Encampment had grown to embrace. The items suggested in the proposals 
include the following: women in crisis and off-land "safe houses," outreach 
work and a "contact-dyke" system, the conversion of the Depot, a health 
survey of Seneca County, "Zapping" problems, women's spirituality, continued 
attention to process work, fundraising and property maintenance concerns 
(Notes, pp. 4-8). Another item which received considerable attention was the 
possibility of giving the Encampment land to the Cayuga Indian nation as an 
outright gift, with "no strings attached." This suggestion became one of the 
most viable options in future discussions of whether the Encampment should 
divest itself of the land (Notes, Proposal Number 4). During the last two 
years of its existence, the Encampment was preoccupied with the divestment 
issue and the physical upkeep of its property. Individual women pursued 
specific concerns outlined in the proposals from the Workfest, particularly 
the "Zapping" by the military. Peace demonstrations continued in the summer 
months, as women persisted in their ongoing active resistance to military 
and patriarchal oppression. 
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Bombs at the Base--Fact or Fiction? 
Seneca Army Depot officials held strictly to the Department of Defense 
policy to neither confirm nor deny the presence of nuclear weapons at a 
particular location. However, the Encampment Handbook cited evidence that 
SEAD was indeed a storage area and transshipment point for nuclear weapons, 
and had been since 1957. This evidence included the following facts: 
(a) Depot storage areas consisted of 60 to 70 reinforced earth-covered 
bunkers and a 28,000 square foot, earth-covered, temperature-controlled 
building essential for plutonium maintenance; (b) 200 to 250 military police 
with anti-terrorist training guarded these storage areas; (c) a 1967 SEAD 
employee's handbook included listings for "nuclear weapons officer," 
"nuclear weapons assembly technician," "nuclear weapons maintenance 
technician" and "nuclear weapons electronics specialist"; and (d) a 1980 
DOD document identified SEAD as the East Coast transshipment point for nuclear 
munitions (Handbook, p. 5). 
An Ithaca-based paper reported in the summer of 1990 that the Army 
had conducted a "simulated accidental nuclear weapon explosion" on June 
11-15 of that year. This exercise was conducted on Depot grounds "for 
security reasons," and consisted of crashing a helicopter into a truck 
which held decoy missiles to resemble the accidental detonation of W79 
missiles (Escovitz, 1990, p. 6). The same article stated that over 300 shells 
were shipped back from Europe for repairs through SEAD. 
In August of 1~92, the Bulletin of Atomic Scientists released a study 
which stated that SEAD held one hundred and fifty nuclear warheads: 50 8-inch 
nuclear artillery shells, 50 6-inch shells and 50 Lance short-range nuclear 
missiles. Furthermore, it was reported that all the nuclear warheads at SEAD 
would be eliminated, and that they were awaiting shipment to the government's 
Pantex weapons-destruction facility in Amarillo, Texas (Spitzer, 1992, P· i). 
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Griffis Air Force Base and the Seneca Army Depot were identified as the only 
nuclear storage sites in New York State, according to Spitzer. The study 
was authored by Stan Norris, a nuclear weapons expert with the Natural 
Resources Defense Council, a nonprofit research organization, and William 
Arkin, a nuclear weapons expert with Greenpeace. Both men are considered 
leading authorities in their field and had previously written several nooks 
and studies on the U.S. arsenal. 
The Pentagon refused to comment on this study, adhering to its longstanding 
policy not to discuss the number or location of nuclear munitions. But 
according to an article in the Rochester Democrat and Chronicle, the Army 
told Romulus officials that the SEAD's high security area had already been 
emptied (Hedgion, 1992, p. 18A). 
In September 1992 (less than a month after Norris and Arkin's study 
was made public, the Army cut 503 civilian workers from its SEAD facility, 
as part of its plan to reduce the workforce from 1,334 to 285. Its military 
personnel would be cut from 487 to 3. Army officials claimed that this 
reduction was the result of the end of the Cold War, and made no mention 
that the Peace Camp demonstrations of the past nine years had in any way 
influenced the departure of the nuclear weapons or the reduction of the 
depot's workforce. Romulus worker~ were distraught and bitter. Army 
statistics predicted that the job cuts would mean a loss of $51 million to 
the local community (Hedgion, 1992, pp. 1 & 4A). 
It will never be known whether the presence of the Women's Peace Camp 
affected the Army's decision to eliminate nuclear munitions· from the Seneca 
Army Depot, or if the Depot was destined for a drastic downsizing like so 
many other military installations around the country. 
171 
A Summary of the Encampment as Seen by Participants 
As described by participants, the Women's Encampment for a Future of 
Peace and Justice evolved in three distinct cycles: as the idealistic vision 
of a coaltion of feminist and peace groups, as a controversial magnet site for 
mass protest against the arms race and the patriarchy, and finally, as a small 
radical lesbian corrnnunity which struggled to sustain a presence of resistance 
against the dominant socio-cultural paradigm. 
Participants generally had high regard for the original vision of the 
Encampment as a focal point for bringing women together for nonviolent 
protest against the nuclear threat. They also felt that organizers had 
thoughtfully planned for the operating of the camp in their early outreach 
endeavors and the compilation of the Handbook. This initial phase of 
Encampment planning was characterized by traditional organizational strategies 
determined by consensus process. Specific work tasks were identified and 
taken on by different groups and individuals; supporters were recruited 
from the United States and Canada; the necessary funds were raised, and 
outreach efforts progressed through grassroots networking, media releases 
and personal meetings with local people from the Seneca county area. 
Once the physical site opened in July 1983, hundreds of women responded 
to the invitation of the Encampment founders to come and demonstrate for 
peace at the Seneca Army Depot. A widely-diverse cross-section of women were 
drawn to the peace camp at this time: radical activists and women from 
church groups, college students and retired women, professional women and 
homemakers with children, "pink collar" workers and writers, even Catholic 
and Buddhist nuns--women from many diverse religious and political backgrounds, 
lesbian and straight. Like the interviewees, many had previously been 
involved with feminist or disarmament groups. Hundreds of women corrnnitted 
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civil disobedience and were arrested; as many as two to three thousand 
attended the largest demonstration held on August 1st. This period was 
characterized by a huge influx of transient women, daily actions at the 
Depot, frequent workshops and strained relations both within the Encampment 
itself and with its neighboring towns~eople. The mainstream press was 
accused of biased reporting for its obsessive focus on the controversial 
elements of the peace camp, particularly issues of lesbianism and extremist 
behavior which had alienated some local people. While the women successfully 
carried out their protests at the army depot, some were unhappy with the 
situation at the Encampment because they felt it was controlled by radical 
lesbian separatists. Some stayed and tried to cope; others, disaffected and 
angry, turned around and went home, and still others pursued their protest 
activity at the army depot but decided to minimize their contact with the 
Encampment by not staying overnight or using other avoidance strategies. 
While one interviewee (Videographer) denied that there was any internal 
conflict, other sources overwhelmingly contradict this position, indicating 
that numerous, sometimes painful conflicts were pervasive within the camp. 
After this brief but intense period of mass protest actions, workshops 
and highly publicized controversies, the population of the Encampment 
stabilized as a very small community of radical lesbians determined to keep 
the camp alive. With the help of a few "off-land wimmin," they continued 
to nurture the vision of alternative community established during the 
summer of 1983. They made improvements to the property, installing water, 
sewer and electric systems. They published their own newsletter, the 
Jane Doe. They served as an educational resource and sponsored demonstrations 
each summer which drew relatively few people. The Encampment had difficulty 
obtaining financial help and physical assistance for day-to-day maintenance. 
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Many critics charged that the camp had lost its original focus and was 
primarily concerned with surviving as a haven exclusively for radical 
feminists. Through regional general meetings and special sessions, it was 
collectively decided that the peace camp would officially close in 1993. 
The participants had divergent views about their experiences with the 
Encampment. Some claimed it was successful both as a protest site and as an 
alternative societal model (see Linton, 1989). Some were outraged at what 
they perceived as a "land grab" by lesbian separatists who alienated newcomers 
and local people, thereby undermining the peaceful intent of the camp (see 
Disillusioned Visitor and Would-Be Media Rep). Others carried out their 
protest activity with their respective affinity groups, but were deeply 
troubled by the lack of unity within the camp (College Activist). Still others. 
refused to acknowledge the divisive• factions within the camp, and held to a 
vision of feminist political solidarity (Videographer and Idealistic Founding 
Member). 
From this brief overview of the Encampment's history from the vantage point 
of the insiders, it is obvious that any analysis must be approached very 
cautiously. The Women's Encampment for a Future of Peace and Justice is a 
highly complex and problematic topic. In the discus~ion which follows, it is 
probable that many generalizations and oversimplifications will be made; this 
may be unavoidable, given the huge numbers of transient women who constituted 
the Encampment. There are certain assertions which can be safely put forth: 
(a) The vision of the founders entailed an assumption of "optimistic plurality" 
about the women who would be part of the peace camp; (b) many women were 
distressed that the peace camp was not the egalitarian sisterhood of peaceworkers 
they had hoped it would be; and (c) issues of separatism and lesbianism seemed to 
to be at the heart of internal and external conflicts. There are also certain 
themes. which repeatedly emerge throughout the study--themes of autonomy, 
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group accountability, self-empowerment, and control. Throughout the following 
analysis, these themes will be explored as they surfaced in the conflicts and 
the rooting of the radical counterculture. The analysis will address the 
questions of how a minority faction was able to "take control" of what was 
intended to be an egalitarian, non-hierarchical camp, and whether this 
"takeover" was, in any way, challenged. It will also examine the controversial 
culture which the radicals established with special attention to social 
controls. Finally, the analysis will attempt to contextualize the Seneca 
Encampment in the broader framework of the women's movement within the latter 
half of the twentieth century. 
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The Reign of the Radicals: An Alternative Culture Takes Root 
The first item to be discussed here is the perception that separatists 
seized control of the Encampment. Readers should not necessarily assume that 
this is the primary meaning of the Women's Peace Camp--while some argued 
that separatist concerns completely eclipsed the disarmament issue, it seems 
very pessimistic to belittle the countless cases of peacemaking on the part 
of hundreds and hundreds of women: quiet and patient efforts to organize, 
publicize, educate and perform noviolent protest, to sit through hours of 
consensual process, to reach out to ambivalent and hostile local townspeople. 
It is too simplistic to reduce all the efforts of peace camp women to the 
singular allegation of separatist landgrab. The separatist issue is used here 
as a logical starting point for studying social control and counterculture at 
the Encampment, as one important piece in a much larger picture. 
Some interviewees alluded to a materialist explanation of radical lesbian 
colonization. Simply put, radical feminists took control of the physical 
resources of the peace camp. The occupation of the house was seen to be 
a unique privilege indicative of internal status and power--Talbot and Chapman, 
for example, wondered why the separatists "got to live inside the house while 
everybody else had to camp outside in tents." But occupancy of the house 
was not construed merely as a residential privilege, because the house also 
served as the headquarters and reception area of the camp. Strategically 
located just a few yards from the road, it was the first place where new 
arrivals would come. Talbot claimed that the radicals used the house as a 
surveillance point to monitor newcomers after residents ran out to prevent 
her from kissing her boyfriend in the driveway. Surveillance in organizations 
arouses hostility and antagonism (Mechanism, 1962, p. 232), and this proved to 
be a foreboding of the troubles which followed for Talbot and Chapman. Women 
"in the house told Would-Be Media Rep that she could not be a media rep for the 
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Encampment because she wasn't a "woman of color." She felt that the truth 
was that they were mistrustful and paranoid because she was heterosexual. 
She also stated that this same group refused to allow a male reporter in 
the reception area where outreach materials were available--an area which 
was supposed to be open to everyone, men and women alike, according to the 
Handbook which encouraged men to "stop by and visit" and to "plan actions 
at the Depot" i~ support (p. 12). This episode indicates that the separatists 
had some control over access to information designed for public dissemination, 
as well as attempting to alter the vision of the founders by discouraging 
male presence in the designated public space. Thus, the separatists' early 
occupation of the house was viewed as a power move in the political as well 
as the domestic sphere of Encampment life. 
In one of their first and most significant steps toward creating a radic?l 
identity for the peace camp, militant artists painted the house, the barn and 
sheds with huge, wall-size graphics; this in and of itself pushes the 
boundaries of acceptable cultural practice in rural America. But it was the 
specific nature of the graphics which defined the Encampment as a bastion of 
radical feminism: giant, full-figured images of naked women adorned the 
buildings, large and small. Because the symbols and physical environment 
of an organization are obvious statements of how a group sees itself 
(Ulrich, 1984, p. 120), this imagery was interpreted as an blatant 
declaration of subversive, lesbian self-identification. Significantly, 
the artists did not select the symbols used by the founders to create an 
image for the Encampment--images depicted on the camp pins (a Black face 
and a white face smiling at one another against a blue sky backdrop), on 
camp tee-shirts (a traditional white dove with an olive branch) or on 
publicity materials ("ban-the-bomb" peace symbols). Neither did the artists 
choose other symbols commonly found in some feminist pacifist visuals, such 
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as people of many nations joining hands around a globe or missiles 
overgrown with vines and flowers, although these were abundantly displayed 
in banners and signs carried in larger Encampment protests. The radical 
symbology strongly impressed everyone within viewing range, and was 
frequently mentioned by participant sources--none of whom made any reference 
whatsoever to the rock and flower garden which was planted in the shape of a 
peace symbol close to the house. This singular strategy made every woman 
who came to the peace camp suspect in the eyes of local townspeople, who 
accepted the radical symbolism as representative of the entire camp. Local 
antagonists made a parody of this symbolism by printing tee-shirts portraying 
a tableau of amply endowed, nearly nude females reclining above the slogan, 
"NUKE THE BITCHES Women's Peace Camp." 
The immediately accessible symbol of radical feminism contrasted somewhat 
painfully with the ambiguous symbol of unity selected by Encampment founders, 
that of the web. In a WEFFPJ release dated 7/21/83, the web was described 
"as a symbol of the fragile connections among us and all living things." 
Although several interviewees made references to the ubiquitous webs, none 
made any direct association with the web as connection. Isolated Mother 
was reminded of the Native American story of Spider Woman, while those 
around her suggested that the webs might symbolize a container to keep out 
the military. Talbot and Chapman saw the webs as evocative of Halloween 
witches gimmickery. At any rate, the web was not a coh£,rent symbol for 
many women, despite its prominent visibility. 
The communication strategies of the radicals were unabashedly overt. 
These included direct verbal attempts to manipulate the behavior of others, 
transforming the physical structures of the Encampment, and challenging 
established mores by displays of nudity and public sexual behavior. This 
study also reveals that the small radical faction used the sole governing 
mechanism of consensus to further its narrow separatist agenda. Theoretically, 
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the Encampment was committed to open decision making by whoever was present 
at the general meetings. However, it appears that those who actually lived 
at the camp for long periods of time were able to exert more influence over 
the consensus process. Long-term residents were better acquainted with the 
process of consensus, more familiar with issues previously discussed and 
more knowledgeable about the internal problems and external conflicts. 
Access to this sort of information is one source of power in organizational 
settings (Mechanic, 1962, p. 229), and there is ample evidence that radicals 
used this power to the fullest. 
The most telling example of how radicals exerted power over the 
consensus process is the repeated introduction of two specific topics in 
the nightly general meetings during 1983: the issue of "straight" women 
at the Encampment and the proposal to further restrict the presence of 
young boys (and hence, their mothers) by lowering the cut-off age from 
twelve to six. These two items are intrinsic components of separatist 
politics, in which heterosexuality is considered "a cornerstone of male 
supremacy" and total separatism is "the only way to reorganize all of 
society under a truly just, fair, loving and creative order" (Valeska, 
1981, pp. 27 & 25). Regarded as the most militant form of feminism, 
separatists advocate division not only from heterosexuals, but from lesbian 
mothers as well; all !Tlothers are contemptuously referred to as "breeders" 
with separatist literature. Even though numerous discussions of these 
topics resulted in maintaining the original policy, the mere fact that 
they were repeatedly introduced and discussed reflects the extent of the 
separatist influence. Debates about restricting the presence of straight 
women and mothers could readily alienate newcomers belonging to those 
groups and in this way, the debates could be construed as mechanisms of 
179 
intimidation. It is inconceivable that proposals for banning militant 
lesbians from the peace camp because straight women found them threatening 
or offensive would have been entertained as a viable item of nightly debate. 
Separatist concerns, on the other hand, were not only treated as legitimate 
but were given dutiful (and plentiful) attention by those present. 
Furthermore, this study shows that those with more radical interests 
developed techniques for "silencing" those with a more liberal and pluralistic 
agenda. When Isolated Mother suggested that the meeting time be changed to 
accommodate the needs of mothers with small children, she was simply told 
"no." Her request was not put forth for consideration by the group. When 
Talbot and Chapman- tried to persuade people to be more sensitive to the 
local rural community, they were told to set up their own meeting. When 
Disillusioned asked about plans for protest at the military base, she was 
quietly told she was violating the camp's protocol by using the masculine 
mindset of advance planning. While this should not be construed as arguing 
that the consensus process was flagrantly abused, it is clear that there 
were subtle methods of manipulating the process to further the interests 
of certain parties. Another technique far influencing decisions was simply "staying 
power." As one participant noted, " ... in reality decisions were often made on the 
basis of who could survive the longest in meetings that stretched on for hours or 
days" (Krasniewicz, 1992, p. 58). The implication here is that long-term 
residents were more influential, and that radicals living on the land had a 
distinct advantage over weekend campers and commuters. 
To summarize, radical/separatist lesbians were perceived as controlling 
the Encampment because (a) they moved into the house; (b) they created a 
powerful symbol of lesbian identification which became representative of the 
entire camp population; {c) their concerns received preferential treatment 
during the nightly meetings; (d) they developed techniques to manipulate 
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the consensus process; and (e) they successfully manipulated the behavior 
of both male visitors and heterosexual women at the camp through direct 
and sometimes abrasive verbal directives. In addition, radical lesbians 
were considered responsible for incurring local wrath on the whole 
Encampment and jeopardizing its safety by their public displays of nudity, 
sexually explicit behavior, acts of vandalism, and belligerent encounters 
with townspeople. It must be emphasized that these behaviors were 
attributed to a very few individuals in 1983, and not to those who later 
formed the radical core conununity and made the camp their home. 
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Seeds Sown by the Founders 
At this point, one could ask how it was possible that an extremist 
faction could take control and exert "power over" the large and diverse 
population attracted to the Women's Peace Camp. Secondly, since this was 
the source of much hard feeling, why weren't these extremists challenged 
by others within the camp? 
To answer these questions, it is necessary to examine basic premises 
set forth by the founders and organizers who were affiliated with diverse 
pacifist and feminist groups across a wide geographical span. One participant 
noted that these early organizers "did not see themselves as a nicely unified, 
coherent group that could easily explain itself to others;" rather, early 
meetings were marked by "divergent thinking, conflicting value systems, and 
varying hopes and expectations" (Krasniewicz, 1992, p. 50). Yet, despite 
their pronounced differences, the organizers were able to pull together 
and establish the Women's Peace Camp. This required detailed planning 
and synchronized organizational activities in all phases. Given that 
this was carried out in several cities in less than a year's time, one 
might marvel at the efficiency of their efforts. In this sense, the 
founding group could be the model of cooperation for what the peace camp 
would become: women of all political persuasions banding together for a 
common cause. Because of their own success in overcoming political 
obstacles, perhaps it was not unrealistic for the early founders to hope 
that the peace camp would be a place for all women to enjoy a respite from 
patriarchy. The founders put their optimism into practice by turning all 
decision-making power over to the Encami=ment population at large. They 
did not set themselves up to be any kind of higher authority over the 
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Encampment; rather, all "authority" would be equally distributed to any 
individual who cared to be present at the general meetings. As one 
participant noted, in accordance with their own vision of open decisionrnaking, 
the founders and organizers did not even have the power to shut down the camp 
once it opened; this had to be determined as a collective through consensus 
(Linton, 1989, p. 258). There was no enforcement agency, juducial, or "executive" 
cormnittee. All conflicts and grievances were to be addressed through the 
general meetings and regional meetings which were completely open to any 
woman. Some organizational scholars might find this whole concept of open 
decisionrnaking within a flexible, pluralistic structure somewhat unrealistic; 
yet this system withstood the.hard trials of ten-years. 
If the Encampment were to operate more or less as the founders intended, 
it could tolerate a substantial amount of internal conflict. Ideally, the 
expression of antagonistic claims would be aired within the fair and 
sensitive environment of the general meeting. Marginalized factions, 
particularly extremists, could function as freely as more mainstream 
contingencies, assured of the protection of the consensus process. 
Coincidentally, this concern with the consensus process as a tool for 
social change, and the avoidance of hierarchical structure is also embraced 
within the politics of radical feminism (Jaggar, 1988, p. 157). The radicals 
and separatists at the Encampment were undoubtedly very familiar with these 
concepts. 
The founders created a concept of the peace camp which was perfectly 
conducive to the rooting of a radical culture. Three pre-existing conditions 
were especially critical for the entrenchment of a radical faction: (a) that 
the camp would be all female; (b) that it would have a physical headquarters; 
and (c) that it would be non-hierarchical and run by consensus process. 
Without these conditions, it is doubtful that a minority contigent would 
have successfully established a stronghold. 
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The condition that the camp would be all female was especially 
advantageous for a small radical faction. This would limit the length of time 
most women with commitments to husbands, boyfriends, or young children would 
be able to stay at the camp. The all-female condition favored longer-term 
residency by lesbians and single women. 
The condition that it would be land-based allowed for the possibility of 
territorial dominance. This was not a consideration at the other peace camps 
around the world, where protests were enacted on milittay or public property. 
At Greenham Common, for instance, tractors and helicopters would periodically 
"mow down" tent settlements, forcing women to pick up their belongings and 
run. At Seneca, women could safely set ups ome resemblance of more permanent 
housekeeping. Long-term residnets could set up procedures which temporary 
campers were expected to follow without too much resistance. Furthermore, the 
primitive facilities of the Seneca camp would not be neticing to many women for 
lengthy periods of time. Those with nine-to-five jobs were unlikely to commute 
to work from a camp which lacked showers and hot water. Older women would also 
find the lack of modern facilities greatly inconvenient and impractical for 
more than the briefest stay. It was probable that young, able-bodies women 
without dependents, male lovers, or daily job commitments would constitute 
the long-term resident population of the camp. Most importantly, such a group 
would need to have a high degree of motivation for maintaining the house and 
the property as a women's safe place. Following this logic, the Encampment 
would be very attractive to those women who did not feel safe or comfortable 
in patriarchal society or who had a fierce desire to build an alternative 
women's collective. Radical lesbians would certainly qualify for this 
category. 
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The third condition, that of open decisionrnaking and consensus process 
as part of the governance system of the Encampment, was a recognized mode 
of feminist politics, especially in lesbian collectives. Although consensus 
has been used by other groups such as the Quakers, feminists acJmowledge 
the potential for self empowerment and social change inherent in the process 
itself. Unlike the democratic process in which majority vote prevails, 
single individuals could exert significant influence by blocking consensus. 
This would be particularly advantageous for a minority group wishing to 
assert its needs within a diverse population. Thus, in some respects, the 
vision of the founders as articulated in the above conditions was especially 
appealing for radical lesbians. 
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Live and Let Live 
The divisions among the women at the Seneca Encampment reflect the 
divisions within the Women's Movement throughout the United States. Perhaps 
the most piercing split is found between the liberals, who advocate reforms 
within the current system, and the radicals, who feel that the entire 
patriarchal spciety should be abolished. In a recent article in;Newsweek 
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entitled "Sisterhood Was Powerful," the author exposes the controversies 
within the movement through a series of book reviews. Her argument is that 
the radical vanguard is out of touch with "ordinary women struggling with 
jobs and families." and that the movement is falling into disfavor because 
of "the excesses of feminist correctness-." One author contends that "gender 
feminism" (radical feminism) which is "devoted·to nurturing femaleness in 
various treacly ways" is "in the ascendancy ••• at the expense of 'equity 
feminism,' dedicated to achieving equal rights." Another author suggests 
"that the women's movement repackage itself as a movement for women, children 
and families, shoving most other issuef: into the background. 'l The commentator 
asks, Can women work it out? (Shapiro, 1994, pp. 68-69). The general criticism 
of the women's movement is that the radical lesbian agenda has practically 
obliterated liberal concerns, dominating the mainstream press and feminist 
conferences. The same criticism has been levelled at the Women's Peace Camp 
--again, by women themselves. 
What angered so many women at Seneca was not the fact that radicals 
had declared "squatter's rights," but that they treated others poorly 
and seemed disinterested in antinuclear protest. These were cardtnal sins 
at what was purported to be a women's peace camp. The only record of any 
substantial attempt to challenge the radical lesbian control yielded by this 
study was shown by the two women from Elmira who symbolically destroyed a 
barn web with paint and subsequently called a press conference. Other women 
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tolerated the situation within the camp or circumvented the camp completely. 
Some, of course weren't at all disturbed by the state of events and even 
seemed happy that the radicals had a "safe place." One could ask why the 
radicals met with little or no resistance. Why, for example, should 
the propriety of having straight women at the Encampment be repeatedly 
questioned during general meetings? And, considering that most women 
did not bring their younger children, why were discussions tolerated about 
lowering the age of boys in attempt to change respected policy? What do 
these issues have to do with antinuclear protest at the Seneca Army Depot? 
The answer to this last question is that these items figure prominently 
in radical politics. As noted by College Activist, a segregated society of 
lesbians is the specific peace agenda of separatists. At the Encampment, 
separatists were able to promote this agenda within the wide spectrum of 
feminist peace-centered concerns. While their agenda of reverse-sexism 
and segregation was unacceptable to many women .at the meetings, it was 
benignly tolerated because the majority embraced the ideology of pluralism 
and harmony put forth by the founders. Objecting to or censoring separatist 
concerns would have violated this ideal of tolerance among the "sisterhood" 
of women. Participants recognized that each individual woman had the right 
to express herself, even if this expression was manifested as intolerance of 
other women and lifestyles. 
There were other reasons that the "hostile, controlling element" was not 
challenged. The radicals and separatists intimidated some women (Planning 
Member and College Activist, for example). Furthermore, their "takeover" 
of the physical resources and commitment to the maintenance of the camp 
served everyone's best interest, since most other women were short-term 
campers or commuters. The radicals and separatists did not prevent anyone 
from performing actions at the military base (and, in fact, often carried 
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out their own actions). And last but not least, the radicals and separatists 
doggedly insisted on two basic principles promoted by the Encampment founders: 
that the camp be maintained as a woman's safe place, and that all decision 
making would be done by consensus. These were critical points. The radicals 
may not have been a harmonizing force within the camp, but they adhered to 
basic operational policies (of course, it was totally to their advantage to 
do so). 
By conforming to basic policies--especially the consensus process--the 
radicals and separatists demonstrated their willingness to cooperate within 
the larger social context of the Encampment. Despite the conflicts, women 
were able to sit down with each other night after night in the designated 
political arena of the general meeting and "hash out" their differences. 
This was truly one of the most significant aspects of the W001en's Peace Camp, 
that there was unanimous interest in developing an alternative decisionmaking 
tool, and a sincere commitment to use the tool properly. The women did not 
abandon the consensus process because it was a tedious and cumbersome 
procedure for large groups, nor did they alter its structure. Dissatisfied 
parties did not refuse·to abide.by the rules or attempt to disrupt the 
meetings. It was not important that there were "endless go-rounds" or that 
it sometimes required "months and months and months" of debate on one single 
topic before consensus was reached. Liberals, .radicals, separatists and the 
nonaligned curious tacitly agreed to a bargaining relationship by their 
respective participation in the consensus process. Women (and groups) with 
vastly different agenda were able to agree on consensus as the appropriate 
decisionmaking mechanism at every stage of the Encampment, from its conception 
to its demise. 
Sociologist Lewis Coser (1956) has argued that social conflict can serve 
positive functions within a group, such as contributing to the maintenance 
of group boundaries or the prevention of individual withdrawal. 
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He has stated that conflict situations elicit challenge, and that challenge 
"forces conscious shaping of issues, conscious moves to persuade or to 
prevail by other means ••• " (p. 125). The tensions between the divergent 
factions within the Encampment undoubtedly forced "conscious shaping of the 
issues" during the nightly meetings. No one could walk away from the ~amp 
with some simplistic notion of "peace" or "feminist perspective." The 
internal conflicts as played out during these meetings were illuminating to 
many, as much as the process itself was empowering. Coser has also noted 
that "the creation of merely temporary associations may lead to increasing 
cohesiveness and structuring of a social system" (p. 140). One could 
theorize that the nightly associations formed by the general meeting structure 
could have resulted in a closer bond between the women who participated, 
spurred on by their mutual commitment to process and the excitement of 
experimenting with a tool for social change. The women, however, did not 
share basic values, strategies or goals. This is ultimately the reason why 
many withdrew their support from the Encampment, and why the peace camp 
closed down. A corrnnon corrnnitment to the same decisionmaking process could 
not override the gulf of differences in ideologies. 
Nevertheless, the respected policy of using consensus was perhaps the 
most significant form of social control inherent in the str.ucture of the 
Encampment. The founders laid out this "rule" which obligated the women 
at the camp to make decisions in a certain way. The women, in turn, agreed 
to accept this respected policy. Acknowledged as the legitimate mechanism 
for conflict resolution, the consensus process as used in the general meetings 
allowed disparate factions to air their grievances and propose conciliatory 
measures. This facilitated some measure of peaceful coexistence among 
groups with conflicting agendas within the Encampment. The consensus process 
thus functioned as a "safety valve" for antagonistic parties and promoted 
internal equilibrium, if not integration. 
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"Respected Policies" as Social Controls 
The concept that the respected policies set forth by the founders actually 
functioned as social controls was introduced in the previous discussion of 
consensus. While some scholars have observed that bureaucratic rules can serve 
as "excellent substitutes for surveillance" within organizations (Gouldner, 
quoted in Mechanic, 1962, p. 231), these policies were not generally perceived as 
being rigid or oppressive by Encampment women. The fifteen respected policies 
addressed both practical and ideological concerns, and were outlined in an 
orientation handout dated July 22, 1983; The policies were: 
1. This is a WOMEN'S ENCAMPMENT. Children are welcome although conditions 
may be rough, and boys up to age 12 are welcome. Men are welcome in the 
reception area only and are invited to do support work off the land. 
2. The Women's Encampment for a Future of Peace & Justice is committed 
to support nonviolent actions of both a legal and illegal nature. The 
guidelines for noviolent actions as stated in the handbook are respected 
policy. 
3. The land was purchased to create a safe and legal emcampment[sic] and 
we are committed to trying to keep it safe and legal. 
4. We respect the Earth and the land and resources which make up our 
encampment. Therefore: 
* We recycle trash by placing it in properly desiganted [sic] containers. 
* Cigarette butts, which are plastic, need to be put in butt cans or 
regular trash cans, not on the ground. 
* We gather only dead wood for firewood. 
* We use designated paths to avoid unnecessary compacting of soil. 
* We conserve water. 
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5. The camp is everyone's responsibility. Women's work energy, whether 
physical, spiritual, emotional or rational, is needed for smooth running 
of our camp. 
6. For our safety and the earth, FIRES in designated fire pits only. 
Please make sure all fires are completely out because it has been a very 
dry summer. Fires should never be left unattended. Coleman stoves are 
only to be used in kitchen area. 
7. The refrigerators in the house are for staff and medical use only. 
Cold storage pits are back near the kitchen area. 
8. Read the handbook. It contains information which will help us all. 
9. Anybody taking photographs or taping should ask subjects if they 
mind first. 
10. Shirts should be worn between the barn and the street and at the first 
set of sinks (where we are visible from the road) and when women are working 
on the pavilion roof or over by the Amish family's property where there are 
no trees (where we might insult them). 
11. Actions should not be taken on the depot's back fence where it adjoins 
our land as this might endanger the safety or legality of other women on 
the land. 
12. As a rule, we will take only quiet actions at the depot's front gate 
after 5:00 pm. This is to avoid alienating people who live near the gate 
and cannot sleep with our noise. Exceptions can be made for special actions 
and these should be brought up at a general meeting beforehand. 
13. -- The consumption of alcohol is restricted to Amazon Acres (anytime) 
and Heartland only after 9 pm. 
-- No smoking at general meetings. Smoking or no smoking in small 
meeting and other workshops will be determined by group consensus. 
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14. We do have a resolution to the flag issue: that is, we encourage any 
women who wants [sic] to create a personal statement to do so by putting her 
message on a piece a [sic] material not larger that [sic] a pillowcase. we 
[sic] arrived at this resolution to support the diversity of women at the 
encampment. 
15. 13 hugs a day, minimum. (Staff need more~) 
A cursory review of these fifteen policies shows an obvious intent to accommodate 
diversity (for example, [l.], [2],[10] and [14]); to encourage respect for others 
(see [9], [12], and [13]); and to encourage a sense of community (see [5] and [15].) 
Other policies relating to health, safety and environmental concerns merely echo 
those of the dominant patriarchal culture, in which every person has a day-to-day 
familiarity with formal prohibitions regulating ·everythiqg from driving automobiles 
to smoking in restaurants. The policies pertaining to health and ecological concerns 
were not at issue within the Encampment; however, the policies which specifically 
addressed~matters of diversity and individual freedom clearly generated substantial 
and ongoing controversy, as the research reveals. 
What is noteworthy about the respected policies which governed the Women's 
Peace Camp is the way they departed from the more prevalent and "ordinary" policies 
of most organizations and social movements. Encampment policies [1], [5] and [10] 
in particular explicitly address three issues of utmost importance to radical 
feminist and lesbian activists: gender segregation (separatism), the affirmation 
of female energies--including the spiritual and emotional, and the sexual objectification 
of women. If the Encampment policies are studied as a whole, one must conclude 
that they were formulated with special consideration of radical feminist interests--
and not with the same consideration of liberal feminists or more politically 
conservative women for peace. It should not be too surprising, then, that radical 
lesbians could and did claim controlling power of the Encampment in Romulus from its 
opening hours to its closing. One could effectively argue that they were accorded 
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"special rights" in the respected policies. Imagine, for example, substituting 
a "mother-friendly" directive for policy #10, such as, "Because of the primitive 
conditions at the Encampment, women with small children will be given first 
priority in occupying the farmhouse," or, "Women without children are urged 
to assist mothers whenever possible, so that each woman can fully participate 
in Encampment activities." Such a hypothetical directive would alter the 
entire sensibility of the policies-as-a-whole. While the research indicates 
that the founders/organizers were intent on providing a safe environment for 
all individuals rather than to grant a privileged position to a certain group, 
the respected policies were written in such a way that radical lesbian 
concerns were expressly acknowledged over and above those of other political 
persuasions. Since each newcomer received a written copy of these policies 
(printed in the Handbook and on orientation flyers), everyone was aware of them. 
Expressions of militant lesbian and separatist behavior were legitimized by 
official policy-. 
At this point, it may be helpful to exa~ine the controversies around 
some of the respected policies. Regarding policy [1], the decision to 
restrict the peace camp to women and boys under twelve was undoubtedly the 
pivotal factor in determining the nature of the Encampment as a l2sbian 
sanctuary rather than an egalitarian female peace camp. Planning Member has 
observed that this issue was a thorny one from the start: 
Take the decision about what would they do with women who had male 
children? That was a sore point from the beginning. You want to 
support mothers, you want to support families. At what age do you 
say a boy is not welcome? 
The condition that the camp be restricted to women and boys under twelve was 
challenged both by separatists who wished to impose further limitations and 
by mothers and wives who felt this was a serious contradiction to true 
pacifist ideals. One woman wrote: 
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It is undoubtedly true that men ••• have perpetrated a reprehensible 
crime on the planet in spreading the horror of nuclear arms, but 
there is a new generation of men ••• who are trying desperately to 
break free from the enslavement that the traditional male image 
implies. If we in our struggle for equality and freedom relegate 
our brothers to the position of "nigger," then what have we gained? 
Yet another oppressed class. By alienating those who wish to help ••• 
we will make the opposition stronger and will insure our own defeat. 
(Unidentified author, cited in Krasniewicz, 1992, pp. 44-45) 
Despite good intentions and the creation of the childcare work web, the 
reality of the Women's Peace Camp was that it was not supportive of married 
women and those with older sons. Volunteers took special pains to build a 
wheelchair ramp at the Enc~~pment site (Cataldo et al, 1987, p. 29); perhaps 
it is not inappropriate to suggest that organizers could have addressed the 
needs of married women and those with sons by arranging host families from 
the local community to sponsor overnight guests or by promoting "family 1 :1y11 
demonstrations in conjunction with other peace groups. As previously indicated, 
some participants were so disappointed in the lack of support for mothers 
that they returned home and spread word that the peace camp was not a place 
for mothers and children. These same women were not ignorant of the fact 
that separatist needs were repeatedly discussed in the general meetings. 
It is perfectly understandable that some interviewees felt "unwelcome." 
Policy [10] was also problematic. By declaring that it was acceptable 
for women.not to wear tops at the Encampment site, the founders/organizers 
were trying to create a community free of the double standards and sexual 
objectification within the patriarchy; ironically, this directive was regarded 
as restrictive by some militant feminists who resented any attempt to 
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circumscribe personal freedom. On the other hand, some, women were 
uncomfortable with the "casual" semi-nudity in the more public areas of 
the camp, and this discomfort was a factor in their decision to leave the 
site. What are the implications here? Was this simply a matter of a handful 
of aggressive individuals making others ill at ease? Or was there some 
undercurrent of recognition that strident militancy was necessary to push 
through the boundaries of patriarchal conventions? According to this study, 
both statements are true-.:--some women did an about-face and returned home, 
while others strove to support Encampment activities during the day, but 
sought out the familiar surroundings of their own homes at night (College 
Activist and Planning Member, for example). Policy [5] articulated a vision 
of the Encampment as an egalitarian collective, but in reality many women 
did not believe it was "their" camp: if all women were welcome, some women 
were definitely more welcome than others. Because of this perception, there 
was a pronounced lack of motivation for the latter to throw their efforts into 
the maintenance of the camp--Casual Participant mentioned that she "took out a 
bag of garbage" during her time at the peace camp, and Disillusioned was too 
angry and travel-weary to muster the energy to perform the recommet10ed 
domestic chores. There was no way of enforcing the "three hours of work" 
each woman was supposed to contribute as stipulated in the orientation materials. 
Research suggests that it was not uncommon for alienated newcomers to do little 
for the daily upkeep of the peace camp beyond the minimal gesture of cleaning 
up after themselves, and this was but one glaring inconsistency between the 
idyllic vision of the founders and the not-so-gentle reality of Encampment 
politics. 
This then formed the crux of the separatist issue at the camp: militant 
separatists were free to "be themselves" and enjoy a territorial prerogative; 
they could unabashedly promote their specific agenda at nightly meetings and 
spread word through the "dyke grapevine" about their rural colony, but how 
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could they hope to enlist the support essential for the survival of their 
camp from those whom they deliberately or unconsciously infuriated, alienated, 
disrespected and ignored? The answer is, of course, that they could not. The 
Women's Peace Camp managed to survive for ten years only because of the 
concentrated, deeply committed energies of a tiny core of peace workers who 
eventually became, as Rainbow Light phrased it, "too burned out" to carry on 
their tasks. 
Had the separatists been more politically astute (and socially agile), 
they could have recognized their "take-over" of the Women's Peace Camp as 
a most rare opportunity for experimenting with the creation of a utopian 
sanctuary, one in which small collectives of women could peacefully coexist, 
unshackled from any vestige of male domination, each drawing sustenance from 
the others in an atmosphere of respect and interdependence •. Within this 
scenario, the separatists could plant themselves in the heart of the collective 
network, forging a permanent home for themselves while "sister" groups functioned 
as buffers between the outside world and resource back-up. Non-separatists 
needing periodic respite could always be assured of a safe women's space 
maintained by separatist "settlers," and thus all women would benefit. Surely, 
the tactic of soliciting sympathetic feminists to serve as intermediaries 
between an all-female enclave and the larger patriarchal structure would be: 
more palatable than separatists being obliged to work for and with men in 
order to earn their daily bread. And, in fact, to a miniscule degree, this 
is exactly how the peace camp survived in its later years, with non-separatists 
such as Rainbow Light shouldering the nitty-gritty chores of buying groceries 
in town and pumping water to keep the radical Encampment on its feet when she 
wasn't working in an office or cleaning other people's houses. In an overall 
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sense, it would be more accurate to state that there was little attempt to 
conscientiously mold a mutual system of support between the separatist faction 
and those with a decidedly more inclusive political orientation. The mechanism 
which held potential for creating understanding and alliance--that of the 
nightly meetings~-appears to have been overlooked in this regard. 
The respected policies could be violated with no fear of immediate 
disciplinary measures, which is perhaps why women did not percieve them as 
being restrictive. One could act in a manner completely contrary to the 
founders' vision and not be held accountable for her actions. Fortunately, 
the majority of women easily adhered to these policies. Interviewees 
insisted that those who acted in flagrantly irresponsible ways were not 
representative of most peace camp women. It is also fortunate that the 
Encampment did not attract a terrorist ring or a deranged fanatic with a 
rifle, as the camp security patrols were woefully ill-equipped to deal with 
armed invaders. 
It is a common perception that lesbian separatists took control of the 
peace camp. It has also been proposed that the respected policies governing 
the camp essentially sanctioned such a takeover. At this point, it is 
seemly to ask how this impacted on the success of the Encampment's 
anti-military protest and what significance--if any--this has within the 
ascending women's peace movement. 
The interview material clearly shows that word-of-mouth reports of 
separatist control discouraged potential protesters from attending actions 
sponsored by the Encampment; furthermore, the reportedly less-than-cordial 
encounters between separatists and some newcomers were a critical factor in 
some women's decisions to shorten their intended stay, or to avoid the camp 
altogether, while still managing to carry out protests at the depot gate. 
Abrasive militants--evidentlybuoyed by the separatists' prominence at the 
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peace camp--disrupted the quiet routine of local townspeople and generated 
hard feelings within the rural community, no doubt compounded by a biased 
press. It is not known whether the dramatic decline in the numbers of 
those participating in anti-military protests after 1983 ·was due to a lack 
of interest.in the Seneca Army Depot or a reluctance to become involved with 
a controversial, somewhat extremist feminist group. At any rate, few chose 
to join in the annual protest actions, and even fewer chose to maintain the 
peace camp physically and financially. The Women's Peace Camp closed for 
lack of critical support. The initial separatist takeover was a constant source 
of internal friction within the first year, but of course, from a separatist's 
perspective, this could be viewed as a highly successful maneuver. The 
repercussions within the larger context will be discussed later. 
The separatist controversy within the Women's Peace Camp aptly illustrates 
the divisions within the women's movement and current issues in feminist theory. 
Various writers have been critical of separatism as both a long-term tactic 
and ultimate goal--Carol Anne Douglas presents a very readable introduction 
to this issue in Love and Politics: Radical Feminist and Lesbian Theories 
(1990). In her book, she quotes from a number of feminists, including 
Barbara Leon: 
Forming separate women's groups on issues other than women's rights 
and liberation is reactionary. It falls right within the male 
supremacist designs for keeping women segregated, excluded, and 
''in their place.' Only if the stated purpose of a women's group is 
to fight against the relegation of women to a separate position and 
status .•• only then does a separate women's group acquire a revolutionary 
rather than a reactionary character.·, (Leon, cited in Douglas, P· 251) 
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Douglas also quotes writer Rita Laporte: 
As a Lesbian I especially fear a split between heterosexual women 
and Lesbians. Not only are Lesbians hated and feared by most women, 
but many Lesbians lose no love over their straight sisters ••• 
I cannot see either Lesbians alone or straight women alone 
succeeding in the revolution for greater humanness in all people. 
{Laporte, cited in Douglas, p. 253) 
Laporte is not without support for her view that "separatism" emphasizes 
negation, as Douglas points out. Author Adrienne Rich writes: 
It would be easier for some if all lesbians could be labeled 'separatists,' 
implying that our politics and self-definitions proceed first out of 
hatred and rejection of others (whether men or 'straight' women). 
It would be easier, but destructive to feminism, and finally a 
denial of our complexity. We have constantly to ask ourselves whether 
we are more concerned with what we are saying 'no' to than with the 
'yes' we are saying to ourselves and to other women (Rich, cited 
in Douglas, p. 254). 
Douglas states that numerous Women of Color have criticized separatism, both 
as a goal and as a tactic. She includes the following passage by Puerto 
Rican lesbian feminist socialist Juanita Ramos: 
After many years of searching for 'a' movement where all parts of 
me would be accepted. I finally realized that each of these movements 
[Puerto Rican, gay, feminist] could not by themselves bring about the 
kind of society which would insure the eventual elimination of all 
forms of oppression. This is so because each of them tries to force 
us to prioritize issues and in this manner, to highlight some parts of 
our identity at the expense of others. I do believe these groups must 
interact with each other '(Ramos, cited in Douglas, p. 255). 
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Douglas has noted that the Black nationalism {or separatism) which rose with 
the Civil Rights movement "legitimized the idea of separatism, or of creating 
women-only groups, for many women of different races ••• it is understandable 
if Black people sometimes see that borrowing from their movement as a 
rip-off. .• " {p. 25). Her critique of separatism also contains the 
reflections of Black feminists such as Barbara Smith: 
The worst effect of separatism is not upon whomever we define as 'enemy,' 
but uoon ourselves as it isolates us from each other ••• 
Autonomy and separatism are fundamentally different. Whereas 
autonomy comes from a position of strength, separatism comes from a 
position of fear. When we're truly autonomous we can deal with other 
kinds of people, a multiplicity of issues, and with difference, because 
we have formed a solid base of strength with those with whom we share 
identity and/or political commitment (Smith, cited in Douglas, p. 260). 
Was the Women's Peace Camp a success? One could answer "Yes--and no." 
Thrre is no question that the camp provided a safe base for vigorous, ongoing 
anti-nuclear protest by women activists. The videotape of the major 
demonstration in August, 1983 portrays a powerful wave of female solidarity 
against militaristic oppression. Yet to say that the Women's Peace Camp is a 
a heartwarming account of women transcending their political differences to 
create and sustain a tranquil, egalitarian collective, one would have to 
negate story after story of women feeling hurt and angry. Denying or 
minimizing the internal conflicts does nothing to heal the divisions between 
individual women or factions. In some cases, confrontational experiences at 
the Encampment deepened the rift between liberals and radicals, heterosexuals 
and lesbians. The sisterly bonding and healing which took place in the latter 
years among the handful of committed radicals who claimed the land as their 
own did not erase the disillusionment and pain of those women hurt by 
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exclusionary dynamics during the early months. One could speculate whet~er 
the latter would so readily participate in future "women-only" peace camp 
protests. For those who found the peace camp a feasible strategy for 
attracting a wide base of activists, the more important question might be, 
How do you go about setting up a peace camp and discourage an exclusionary 
contingent from taking control? How do you set up a camp where all women 
could echo the sentiments in the following poem by one Seneca "veteran": 
Sisters 
I have sisters 
who walk the land 
and talk to women 
about non-violence 
who sit in the shadow 
of a surmner-field stubble 
in circles and talk 
about militarism and murder 
I have sisters 
who chop wood 
start the fire 
stir the food 
singing the songs 
of choice and chance 
for peace and justice 
while sisters count clouds 
and carry babies 
over the horizon 
I have sisters 
who plan for change 
and come and go 
so quickly 
they hardly have names 
Maris and Miriam 
Ellie and Jane 
from California and Ohio 
from Connecticut and New York 
from Georgia and Washington 
the bird-like sister 
the queen, the Amazon 
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I have sisters 
who have daughters 
who search their tents 
for the healing stream 
with ten fingers 
with breasts 
that rise and fall 
against war 
that face the sun 
and moon 
with milk and muscle 
ih a women's web 
by an army gate 
and hope 
(Liftshitz, in Cataldo et al., 
1987, p. 38) 
Rites, Rituals, and Symbols in the Peace Camp: Womanculture and Social Controls 
Previous discussions have addressed how certain pre-existing conditions 
stipulated by the founders were determining forces in shaping the radical 
nature of the Women's Peace Camp. As ei-nbodied in the Respected Policies, 
these conditions were formalized in orientation materials and formed an intrinsic 
part of the enculturation process for all incoming women. This section will 
examine how the rites, rituals, symbols and other cultural outcroppings were 
also highly effective social controls, particularly as they functioned to 
promote group integration, solidarity, and ideological reinforcements. 
"Womanculture"--Brief Background Hemarks 
The summer of 1983 was characterized as one of intense cultural conflict 
between the peace camp and the local townspeople, according to writers in both 
feminist publications and mainstream media.who perhaps found it ironic that 
protesters for peace could generate such animosity. These cormnentators tried 
to capture the essence of this "culture gap" as the prime focus of their 
stories, yet the research material shows that some women found the cultural 
clashes within the Encampment itself far more disturbing. Fortunately, the 
conflicts diminis~ed as the number of protesters fell after the fall of 1983. 
Only those deeply committed to an alternative feminist culture remained 
Word had spread, and from that point on, the only women who made their way 
to the Romulus peace camp were those whose ideolo~ical proclivities were 
sympathetic to the radical feminist peace agenda. Local tensions also 
diminished as the townspeople were able to resume their normal pace of daily 
living, uninterrupted by large public demonstrations and heavy visitor traffic. 
The "homesteaders" at the peace camp proved themselves to be peaceful neighbors, 
intent on cultivating a feminist community and culture. 
What was this culture like? Was it unique? How is a discussion of 
culture relevant to the conce;,t of social controls? 'Ill9 alternative feminist 
culture which took root in the Women's Peace Ca~p in 1983 can best be 
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understood as the "womanculture" born of lesbian feminism, the most extreme 
sector of the women's movement which emerged in the early 1970s. Lesbian 
feminism spawned "the most vibrant and visible lesbian culture that had ever 
existed in this country" (Stein, 1992, p. 33). Scholars have acknowledged the 
debt that lesbian feminists owe to Black activists (see Douglas, 1990), as 
the latter "drew heavily upon the images and symbols of Black power, and 
shared its commitment to authenticity, redefining and reaffirming the self, 
and achieving individual recognition via group identification" (Stein, p. 36). 
Similarly, lesbian feminists sought to "redefine and reaffirm" not just the 
lesbian, but the female person as well. The women's movement in general was 
the catalyst that helped change the consciousness of thousands of women, 
encouraging them to econmico independence, closer bonding, and questioning the 
prevailing norms and images of their gender. Without this change in consciosuness 
and ensuing economic freedom and mobility, it is unlikely that any vision of a 
Lesbian Nation and "womanculture" would ever have gained momentum or attracted 
significant attention within any political circles. Coincidentally, the 
lesbian feminist contingent was initially white, middle/upper class, and 
college educated. 
The "womanculture" of lesbian feminism and the Seneca Encampment is most 
simply described as a culture which celebrates womanhood. This celebration 
entails acknowledging that women are closer to nature than men, and that this 
closeness is a source of "special strength, knowledge and power (Jaggar, 1988, 
p. 97). It is characterized by: 
.•. a striking contrast to the devaluation of women that pervades 
larger society ••• wornen's achievements are honored: women's culture is 
enjoyed; women's spirituality is developed; lesbianism is the preferred 
expression of sexuality. In addition, women's bodies are celebrated, 
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particularly those aspects that have been devalued in male-dominated 
society." (Jaggar, p. 95) 
Many lesbian feminists believed that creating an alternative system--that is, 
a new culture--was "more radical than directly confronting the power structure" 
(Douglas, 1990, p. 228). This was especially appealing .to those with a 
totalistic conception of patriarchy, such as author/scholar Mary Daly, who 
view patriarchy as a seamless web within which all women are trapped; therefore, 
every departure from traditional femininity constitutes a challenge to the 
oppressors (Jaggar, p. 104). The issue of "womanculture" as a viable political 
strategy has been highly controversial, with opponents charging that it 
represents the deradicalization and demobilization of the women's movement 
(Taylor & Rupp, 1993, pp. 32-33). (Situated within this context, the culture 
of the Women's Peace Camp would fuel this argument.) Hopefully, this brief 
explanation will clarify some of the ideological underpinnings which served 
as the foundation for the alternative cormnunity at the Encampment. Neither 
the culture nor the philosophy of the peace camp women was anything new--
both existed within the intellectual and domestic domains of lesbian feminists 
before the camp ever opened. As Dennis Mumby has noted, 
" •.• cultures do not arise spontaneously and consensually, but are 
often the product of certain power distributions which, in turn, 
are reproduced by particular organization ideologies," (Mumby, 1988, p. 56) 
In the following pages, the concept of a culture celebrating womanhood 
through cultural rites, rituals and symbols will be explored through the 
practices of the women of the Encampment from 1983- to 1993. Many of these 
rites and rituals have also been used by others in small lesbian communities 
and women's workshops across the country, such as that of forming circles 
and singing, "doing" a sweat lodge, firewalking, and adopting the labrys as 
a symbol of one's identity. The uniqueness; of these cultural practices 
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is not a consideration here; rather the focus will be on how the physical 
manifestations of radical feminist peace ideology as displayed in cultural 
practices and symbols served as social controls. 
The Culture of the Camp 
A fairly comprehensive portrait of the culture of the peace camp can be 
gleaned from the interview material, the writings of participants and Encampment 
documents. Despite the confusion of the first summer about prioritizing issues, 
it is undeniable that a strong radical feminist counterculture took root and 
flourished, perhaps symbolized best by the giant graphics of nude women painted 
on the camp's buildings. As mentioned previously, these graphics conveyed a 
specific message: the Encampment was not just a place for wome~, or about 
women doing peace work--it was a place where radical women could celebrate 
their identity, and their sexuality, unshackled by conventional social mandates and 
pressures. While organizers had spent months with outreach efforts about 
disarmament issues before the camp's opening, these graphics announced a 
decidedly different political emphasis. Reinforced by the real-life counterparts 
of women gardening without shirts and lesbians enlbracing on the front lawn, the 
graphics were, in fact, an effective means of population control. New arrivals 
understood the symbolism arid adjusted their expectations of the camp accordingly, 
most often (as the research shows) shortening the length of their intended stay 
or commuting for protest actions. This was not because they were antagonistic 
to lesbianism (some were themselves lesbians), but rather that they were 
uncomfortable with the blatant subversive connotations and the shift in political 
focus. Nothing in the pre-opening publicity had prepared some of the women for 
face-to-face encounters with highly militant separatists or the radical 
lesbianism of the peace caI!lp. Hundreds of women stayed only for a weekend or took 
part in workshops before demonstrations, while the giant graphics were a 
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constant reminder of the territorial prerogative of the radicals. 
Once the women arrived, there were various methods used to help them 
become oriented to the culture of the peace camp. This was most frequently 
accomplished through ritual, defined here as "the symbolic affirmation of 
values by means of culturally standardized words and actions" (Dubbs & Whitney, 
1980, p. 64). For the sake of simplicity, "ritual" will be employed here in a 
broad sense, glossing over the more precise distinctions demanded by some 
scholars who would prefer "rite" or "ceremony" to describe some of the women's 
practices. "Ritual" is the word used by the women themselves within the 
alternative community, and the most common ritual was that of forming a circle 
and singing, arms around shoulders or waists. Circle-forming was the basic 
ritual of integration, signifying the non-hierarchical character of the 
Encampment, the egalitarian status of each individual. There have been nurnreoss 
references to circle-forming in previous chapters, such as Isolated Mother's 
description of how women formed a circle for an emergency meeting, Planning 
Member's discussion of circles in the consensus process, the Ithaca Women's 
Affinity group gathermg in a circle in Stewart Park for a sunrise ritual, 
and in both the bonding rituals and spiritual rituals described by Rainbow 
Light. The nightly general meetings were conducted in a circle with all women 
facing each other. During the Waterloo bridge episode when the sheriff refused 
to escort the women marchers through a hostile crowd, the women sat down in a 
circle just where they were, and did not jeopardize their safety by proceeding 
without police protection. One woman observed: 
Circling was also used during depot protests as a means of protection 
in confrontations with violent or bothersome males. A group of women, 
to diffuse the confrontation and separate the problem male from the 
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other women, would form a circle around the man while attempting 
to talk to him and move him away from the area. (Krasniewicz, 1992, p. 59) 
p. 59) 
In chapter four, Isolated Mother noted that "Often people would just get in 
a circle and grab hands and sway" when rumors were flying about impending 
violence from outside intruders. It is obvious that the circle functioned as 
the single most important ritual of social control: beyond its integrative 
purpose, the circle symbolized solidarity, sisterhood, a keen desire for 
unity, a physical acknowledgement of shared hopes and vision. Forming circles 
promoted feelings of reassurance and security in the face of external 
hostilities. Forming circles after difficult meetings relieved the 
psychological tensions which surfaced during long hours of debate. Forming 
circles signified a longing for "unbroken-ness," for wholeness, completion. 
The frequency of circle-forming suggests a desperate attempt to contradict 
the sense of fragmentation and division so often experienced wihtin the 
Encampment during its opening months: maybe if women formed enough circles, 
the conflicts would magically disappear. The research also suggests that 
for some women, the very act of physically creating a circle in and of itself 
somehow amplified spiritual or psychic energy; this was certainly true for 
the witches' circle on the land and for the Hallowrnas ritual previously 
described. 
Circles were rich in their connotaations and associations. Undoubtedly, 
many of the women were well aware of the circle in its symbolic content, given 
the education level and feminist background of the majority of the peace camp 
participants. Some of these meanings are discussed in The Woman's Dictionary 
of Symbols and Sacred Objects: 
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The circle was always one of the primary feminine signs, as opposed 
to the line, cross, or phallic shaft representing masculine spirit. 
Early matrifocal villages had round hearths, round houses, round fences 
and defensive shapes. The circle was associated with the idea of a 
protected or a consecrated space, the center of the motherland, a 
ceremonial space where all participants were equal. Worship circles 
like the Hindu "chakra" were those in which female influence was 
prevalent. Pagan sacred dances were circular ••• Prehistoric stone circles, 
like Stonehedge--known as the Giants' Dance--attest to ancient love of 
circularity. The concetp of equality was still connected with the circle 
in medieval legends. Arthur's knights of the Round Table were seated in 
a circle to eliminate the sense of hierarchy among their brotherhood. 
The famous cliche, "God is a circle whose circumference is nowhere 
and whose center is everywhere," was cribbed from a Hindu catechism 
concerning the deity called the One: "an unbroken circle with no 
circumference, for it is nowhere and everywhere." The idea of a cosmos 
as an unbroken circle was repeated in the Gnostic image of the world 
serpent forming a circle with its tail in its mouth. Closed circles 
continued to be thought protective, especially for workers of magic. 
A sorcerer's title dating from the first century B.C. was "circle-drawer." 
The circle invoked by analogy the full face of the moon, the pupil of the 
All-Seeing Eye, the circle of the visible horizon, and a thousand other 
natural forms (Walker, 1988, p. 4). 
The operant concepts here--feminine, a protected space, worship circles, 
equality, a cosmos in an unbroken circle, the-circle-as-rnoon--are central 
principles within "womanculture." It is no accident that ritualistic circles 
were a ubiquitous sight within the Romulus peace camp. Whether women 
understood its symbolism in a limited or more expansive way, the ritualistic 
circle served as a cornerstone of the alternative community. 
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Song: A Ritual of Social Control 
One of the most common functions of rituals in any society is that of 
reducing tension (Dubbs & Whitney, 1980, p. 76). Forming circles was not the 
only stress-reducing mechanism in the peace camp. The simple act of singing 
was a prevalent social control in all phases of the Encampment's lifespan: 
song was used to bolster spirits, dissipate nervousness before and during 
prottet actions, enhance camaraderie, alleviate boredom during the drudgery 
of housekeeping chores, to reinforce ideology, express spiritual beliefs, 
and for sheer entertainment. Songs were printed on mimeograpped sheets and 
passed around for everyone to learn--an efficient technique for the enculturation 
of new arrivals. Protest songs were an integral feature of most actions. 
Idealistic Founding Member described the song most often cited by participants: 
There was a song that I learned the day we were arrested on the airfield. 
I'm not sure what the origins were, but it was definitely very much a 
peace camp song. The first time I heard it was, we had a circle at the 
camp the day we were going to the airfield and someone taught this song. 
It's called "Circle for Survival": 
Circle for survival, circle for the right 
Not to disappear into the everlasting night. 
Circle, ~or survival, circle for the right 
Not to disappear into the everlasting night. 
Circle all the bases, circle day and night, 
surround them with a wall of sacred strength and sight; 
Let the people see them for what they really are, 
Let the people know they threaten our home star. 
Isolated Mother referred to another song:. 
There wasn't the kind of hysteria which I've seen in other demonstrations ••• 
I didn't think the women being arrested were afraid. They were clear 
that's what they were going to do. There was a lot of singing during 
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the arrests--"Can't kill the spirit"--that was one people did a lot--
"Can't kill the spirit, It's like a mountain ••• " It was a chant type 
of thing--people kept going back to it a lot. There was a real 
soothing feel to it. 
In this passage, she seems to suggest that the repetition of a calming 
chant prevented any nervousness or fear women may have been feeling at the 
prospect of being arrested from escalating into "hysteria," which certainly 
points to the use of singing and chanting as a social control during protest 
actions. Would-Be Media Rep observed that women would often modify the 
lyrics of standard peace songs to give them a more "feminist" slant, as in 
the chant: 
We are gentle, angry women, 
We are singing, singing for our lives. 
Not all the songs used in protest actions were soothing or serious in nature. 
Women parodied a line from "The Wizard of Oz" in their chanting of "Pershing 
and Cruise and MX, oh my!" They also borrowed a melody from a popular "girls' 
groups" from the 1960's in "They Call Him Ron With the Neutron Bomb": 
Sitting in a saddle down in Washington, 
They call him Ron with the neutron bomb, 
Brave and courageous with a big problem, 
He'll solve it all with the neutron bomb. 
Ba dum, ba dum, Oh! My heart stood still! 
Ba dum, ba dum, Everybody else's will, 
Ba dum, ba dum, If we let him drop that bomb, 
The neutron bomb, Ron, the neutron bomb.· 
(source: Peace Camp Songs handout, 1986) 
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These humorous protest songs and chants are excellent examples of how 
ritualistic joking can be a safety-valve for the anxiety and fear generated 
by the thought of nuclear annihilation. 
In the years after 1983, the evening routine included songs relating 
to feminist spirituality and lesbian pride. Rainbow Light's previous 
references to the song, "We're Shameless Hussies and We Don't Give a Damn" 
is a most appropriate theme for a feminist collective, identifying and 
reinforcing the notion of women in rebellion. Songs relating to the Goddess 
and nature spirituality fulfill.· a function very much similar to conventional 
religious worship, by providing a reminder of the reassurance of a higher 
power(s) in the universe. The Hallowmas ritual described in the Post-Standard 
of Syracuse makes references to women singing and calling on the names of the 
dead as they chant, in part to empower themselves. Though this is, by no means, 
an exhaustive look at the use of song at the Encampment, it is clear that 
ritualistic singing was another cornerstone of its culture-. 
Outhouse Graffiti and Rage Walls 
Perhaps two other rituals should be included in the discussion of 
tension reduction: writing on the inside of the outhouse and participating 
in "rage walls." Placing a coffee can of markers inside the outhouse 
invites its users to vent their feelings in the privacy of a closed cubicle. 
In another sense, this encouraged a continuity in the "consciousness of 
resistance," as one could not escape political rhetoric even when responding 
to nature's call. This small coffee can was a cultural facilitator, in that 
it promoted a written record of the thoughts and slogans of women who had once 
been part of the peace camp, and then departed. Like the forming of circles 
and the singing of songs and chants, using the markers for graffiti was a 
simple, easy and immediately accessible way of creating and maintaining 
the feminist counterculture. 
211 
As a cohesive corranunity of radicals settled in during the period from 
1984-93~ it was especially important that they took measures to prevent 
interpersonal grievances from building up to the boiling point. Bringing in 
arbitrators or support from the outside would have meant a loss of self-
sufficiency, a failure; more importantly, the "on-land wimmin" often felt 
disconnected from the larger network of radical sisters and needed strong 
ties among themselves for survival. 
the feminist paper Hysteria: 
As an example, one woman wrote in· 
The peace camp has relied heavily on the false assumption that women 
who had little direct contact with the camp and who led busy lives in 
their own communities could maintain active support. An inadequate 
and often inaccurate flow of information has created myths, rumours 
and lack of interest about the Encampment among some sectors of the 
women's and peace communities. This situation has sometimes created a 
sense of isolation for women who live on the land. (Doremus, 1985, p. _20) 
Within the culture they created, they had various mechanisms to reduce tensions 
and anxieties, including circles, singing, graffiti, the consensus process 
(th~ primary conflict resolution ritual}, spiritual ceremonies, and self-
empowerment practices. One ritual specifically designed for the release of 
psychological tension was.the rage wall. As described by Rainbow Light, this 
involved preparing a space where women could safely hurl glass bottles against 
a wall and watch them shatter to smithereens. A similar ritual involved 
throwing items into a fire as one announced that she was releasing a deeply 
entrenched fear or limitation. It is important to note that these "release" 
practices were always done in the company of other women, thus having a 
secondary function of promoting solidarity. 
Rites of Renewal 
so far, the different rituals within the womanculture of the peace camp 
have been identified as those of integration, solidarity, conflict resolution, 
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and tension reduction--all of which played vital roles as social controls. 
Another kind of:ritual which functioned as an important social control could 
be called "rites of renewal." Using the definition of organizational scholars 
Beyer and Trice (1987), rites of renewal include "a variety of elaborate activities 
intended to strengthen existing social structures and thus improve their 
functioning"(1987, p. 16). In studying the Encampment, two of the most 
complex rituals of renewal were that of the sweat lodge and the Hallowmas 
feast of the witches. Both consisted of a series of cultural "forms" with 
highly expressive symbolic content, forms such as preparation rituals, 
specialized words and incantations, artifacts, a "sacred" space, gestures 
and actions. 
For the sweat lodge, this involved gathering a certain type of wood 
for the construction of the lodge, collecting rocks, fasting, removing one's 
clothes, speaking prayers, pouring water over rocks to create steam, and 
locating a spiritual guide to lead the ceremony. It was undertaken for spiritual 
purification, first and foremost, with secondary consequences of deep cleansing, 
relaxation and tighter bonding among the women. Rainbow Light emphasized that 
this was not a ritual to be taken lightly, and clearly the fastidiousness 
demonstrated on the part of the women attested to the solemnity of the occasion. 
Rainbow Light spoke of another Hallowmas ritual which entailed passing around 
a bowl of seeds for each woman to take and meditate on, evocative of the 
annual New Year's resolutions in patriarchal society. Although not as complex 
as the sweat lodge ritual, they are nonetheless rituals of renewal, undertaken 
with the intention of clarifying goals and eliminating dysfunctional habits. 
Again, it is significant that this occurred within a defined group setting 
within the Encampment culture, unlike the individualistic promises perhaps 
hastily articulated at the start of each new year in the mainstream world. 
At the Encampment, one's personal acts of renewal were always performed within 
a group context, simµltaneously reinforcing both the individual and the 
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. collective entity; in fact, it could be argued that all the rituals of the 
Encampment promoted group unification. 
Rituals of Self-Empowerment 
Rituals indicate the values espoused within an organization or culture 
(Ulrich, 1984), and it should come as no surprise that an alternative feminist 
community showed numerous rituals on the theme of self-empowerment. These 
rituals of self-empowerment (or "rites of enhancement" in the lexicon of Beyer 
& Trice, 1987, p. 11) were obviously created as deliberate contradictions 
to the prevailing image of women as dependent, subservient, and wielding no 
real power in the public arena. Masses of women enacted the ritual of 
traveling to the peace camp, preparing for and committing acts of civil 
disobedience, and returning home. Within this scenario, smaller rituals of 
self-empowerment were thoughtfully performed and often recorded. From the 
perspective of social control, these acts were important because they expressed 
common ideological beliefs ("Nuclear weaponry should be eliminated") and 
evident consequences of these beliefs ("When the soldiers arrest me, I am 
helping to disrupt their normal routine and forcing them to focus on the 
issue of nuclear warheads"). Without a common goal or ideology, groups 
will fall apart. The two basic ideological themes of the Encampment were 
that of opposing nuclear weaponry and that of resisting patriarchal oppression. 
When these two tthmes were not perceived as harmoniously intertwining, there 
were problems; while some women could readily commit themsllves to protest 
against the Pershing II and Cruise missiles, they could not so enthusiastically 
agitate for a total re-vamping of all existing social structures and systems. 
By the summer of 1984 the ideological premise of the peace camp was "to 
challenge a patriarchal world most grossly expressed in the nuclear arms race" 
(Doremus, 1985, p. 20)--again, noting the shift of emphasis from protesting 
missiles to challenging the patriarchy. From this ideological stance, many, 
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many acts of resistance were spawned. For the purpose of this study, these 
conscious acts of resistance will be considered as "rituals of self-
empowerment" to better facilitate discussion of ritual as social control, 
and because this was ultimately the practical consequences of these acts for 
an overwhelming number of women. As one participant wrote, 
To come to the Peace Encampment was, for most women, an act of 
self-empowerment. It was an act that said, "I am capable of judging 
the terrible destructive power of these weapons and I choose to say 
no to their use, their existence." It was an act that recognized the 
power of women bonding together, recognized that ancient and healing 
power (McDaniel, 1983, p. 9). 
It would be impossible to document all the acts of resistance related to the 
Women's Peace Camp. The very act of founding the camp and excluding men was, 
in itself, a staggering statement of resistance. One could point to the 
Encampment's literature, the encouragement of civil disobedience, the use 
of consensus, the nudity, the feminist spirituality, the songs of protest, 
the marches and demonstrations, and the open lesbianism as the most obvious 
patterns of rebellion. A few of the more complex rituals will be explored 
within the specific context of the women's peace movement. 
One of the most graceful expressions of feminine peace protest may have 
been the "Washer Woman Action" of August 1983 which took place near the i 
truck gate entrance of the Depot: 
••• During the action, women acted out daily rituals of washer woman--
washing, wringing out and hanging up clothes. The silent ritual became 
a dance at times, as a tribute to the work of the washer woman and all 
women's work. The clothes stretched out on the length of the fence 
symbolized women bringing themselves and their concerns [society's 
dirty laundry] to the Depot. The clothes were taken from the "line," 
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folded, and put away. Signs remained stating women's concerns: 
[such as] one out of three women will be raped, women earn 59% of 
what men do ••• The silent action lasted about thirty minutes, followed 
by singing and talk (Kirk, in Cataldo, 1987, p. 49). 
This scene illustrates the introspective, thoughtful quality typical of 
many of the women's peace protests. These protests--nun-violent, sometimes 
silent--are geared to raising the consciousness of any spectators in ways that 
are unexpected, creative, and challenging. If onlookers find the ritual 
unintelligible or even weird, the ritual has still succeeded as a bonding 
mechanism, as well as an act of self-empowerment- for the participants. 
The research indicates that women continue to perform protest work when their 
initial attempts go smoothly. Idealistic Founding Member, for example, 
had been arrested for numerous acts of civil disobedience and had acquired 
a certain boldness in her more recent protest activities. She spoke of her 
trial the summer of 1983: 
There were 19 of us, I think, that had to go to court ••• and we had 
made this plan for our trial that included singing songs and doing all 
this stuff you don't ordinarily do in court. We had this whole agenda 
for what we wanted to present as our defense and we handed the agenda 
to the judge ••• He was like, fascinated, and he wanted to see what we 
were going to do. So he let us get away with a lot more than he did 
later on--like singing in the courtroom ••• (Idealistic Founding Member) 
When women referred to their experiences at the Seneca Depot as being 
"empowering," this meant.a certain confidence in defying government authority 
--by committing civil disobedience, or refusing to give one's name and using 
a pseudonym, by disregarding guards' orders not to speak to military personnel 
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while being held after arrest, by refusing bail in solidarity or by not 
kowtowing to judicial protocol. The protest work at the Depot seems to have 
inspired a deeper boldness in many of the women, whether they were seasoned 
activists or neophytes to the anti-nuclear cause. 
Another protest ritual singled out here is that of the "Five Stage 
Scenario" on August 1, 1983--the largest demonstration under the auspices 
of the peace camp. Borrowing specifically fromrecen~ techniques of the 
Women's Pentagon Actions (1980, 1982), the Encampment organizers planned 
a demonstration depicting women's horcor at the prospect of nuclear 
destruction. Guidelines for this event were printed and distributed in 
advance so everyone could involve themselves in an informed manner, and 
included instructions for acting out grief, anger, empowerment and defiance. 
(See handout "Scenario for August 1, 1983") For example, to act out "loss 
and grief," women with cardboard missiles were to walk in slow motion to 
the depot fence and place them on the ground. On these missiles were written 
the personal and public costs of war in resources and life. To act out 
"anger," women were to "bang pots, cans, yell, stamp our fury at the depot~" 
The "empowerment" stage included singing and decorating the fence with 
"flowers, weavings, photographs, whatever is transforming and beautiful." 
The instructions were elaborate and in some cases wholly derivative of the 
Women's Pentagon Action; clearly the ritual functioned as a mechanism of 
crowd control and integration. One striking feature of this ritual is its 
portrayal of emotion: women's peace protests consistently humanize and 
personalize the effects of war. This action was particularly subversive in 
the sense that women are often labeled as "overly emotional~" "high strung," 
or "hysterical" in a negative way, as if showing emotion were a psychological 
defect. To direct a massive demonstration of calculatedly emotional women 
at a military base is a direct attack on the patriarchal stereotype. 
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The "Six Minutes to Midnight" action first held in 1985 exhibited a 
similar flavor with its "evening gowns" and giant home-made Q-tips. Scheduled 
for the middle of the night, this protest was evidently not intended to draw 
huge crowds of spectators ot media attention. Its purpose can perhaps be best 
understood as a ritualistic reaffirmation of the anti-patriarchal/nuclear 
stance inherent in the Encampment's ideology, and partly as play. The self-
referential humor reflected in this action (as well as the "Anti-Bride" action 
of the WAP group} is a unique twist in contemporary social movements. 
One would be hard-pressed to find such overtones of playfulness in the protests 
of the U.S. Labor movement, the suffragists, the civil rights workers or 
anti-Viet Nam demonstrators. "Six Minutes to Midnight" was more meaningful 
as a bonding ritual and an exercise in self-empowerment--much like its political 
cousin known as the "Take Back "the Night" marches in which women gather to 
acknowledge their basic right to travel at night without the fear of being 
harassed, attacked, or raped. 
The element of humor in the later Encampment protests was probably more 
indicative of a desire for fun rather than to alleviate anxieties about 
possible local or military reaaliation. The self-referential nature of the 
midnight protests and the Anti-Bride action (in fact, all of the WAP 
activities) served to reinforce the radical identity of the Encampment with 
their visual and verbal allusions to female stereotypes. Jokes and other 
types of humor can convey important messages about culture, including the 
reinforcement of boundaries between members and outsiders (Ulrich, 1984), 
and research shows that the Encampment was not lacking in this area--
particularly in using humor as socio-politcal Commentary. This can be seen 
in one of Rainbow Light's stories about "fashion fads" at the camp: at one 
point it was "de rigeur" to wear men's one-piece longjohns as the constant 
wardrobe staple, but on the outside, in lieu of jeans. This satirical poke 
at conformity was yet another way the Encampment constructed its interpretive 
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community, and consciously ritualized behavioral practices to build its 
alternative culture. In this respect, the women of the Encampment shared with 
other radical/lesbian collectives scattered around the country the use of 
ritual as a prime foundation block in creating their culture of resistance. 
The Labrys 
The symbolism of the labrys as "lesbian power" was addressed in a previous 
section. While it was rejected by Encampment organizers as a symbol 
representative of the peace camp (some also objected to its connotations of 
violence), it was later re-introduced within the radical culture and 
immediately embraced. As Rainbow Light discussed what happened when one 
woman purchased an armful of the labrys and took them to the camp: 
Everyone was so enamored with them that people bought them off her 
except for the last two which we had crossed over the picture of 
Barbara Deming over the fireplace in the front room ••• They were black 
wooden handles with black plastic blades and silver edges ••• just humor. 
(Rainbow Light) 
Significantly, the ·women adopted the labrys as a symbol of their "socio-cultural 
belonging," displaying it in a place of prominence within their domicile and 
headquarters. In most homes, the space above the fireplace is reserved for 
special fam1ly photographs and momentos, or religious pictures and artifacts. 
By placing the labrys and the picture of feminist author Barbara Deming in 
this place of prominence, the women were making a strong statement of identity, 
both as individuals and as a collective entity. 
Closing Remarks on CU.lture 
The women who settled in at the peace camp during its quiet years relied 
heavily on rituals and symbols to create and sustain their culture of 
resistance. In particular, rituals of integration and bonding were pervasive 
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in Encampment life, whether this involved public protests, spiritual practices, 
or living in the farmhouse. Some of these rituals were new, some were 
borrowed from previous knowledge of women's culture, some were taken from 
the recent endeavors within the women's peace movement. These rituals and 
symbols were effective in maintaining an alternative community for ten years, 
despite the lack of support from outside networks and activists. While 
people questioned the efficacy of the Women's Peace Camp as a strategy for 
eliminating nuclear weaponry because of the controversies generated during 
the first year, it is plain that radicals successfully established a coherent 
and symbolically rich culture of resistance which physically survived as an 
ever-present reminder to the adjacent military installation from 1983 to 1993. 
Regarding social controls, the Peace Camp's rejection of patriarchal 
ideology,and power structures did not mean that it was a place which promoted 
lawlessness, chaos or anarchic retreat. The founders and organizers made 
provisions that the Encampment would be a place of order, safety, and self-
empowerment. This was accomplished through the instituting of the "Respected 
Policies" and recormnended methods of organizing and structure--primarily 
around the concepts of consensus, affinity groups and "webs." The resultant 
operating structure was flexible enough to accommodate a substantial degree of 
internal conflict; it also allowed women to respond relatively quickly to 
crisis situations. The theoretical gridwork defining the organizational 
character of the Encampment was never seriously threatened, participants 
tacitly acknowledging that this was a preferred "modus operandi" for political 
activism. Certainly, the high incidents of civil disobedience by women at the 
camp points to the willingness to defy governmental authority in a "controlled" 
environment, and in this respect the wisdom of the Peace Camp founders proved 
true. One could argue that the women at the Encampment were, in fact, subject 
to a multiplicity of social controls, in spite of frequent references to 
"being free" from male oppression. The "gentle" guiding principles set in 
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place by the founders acted as the basis of all organizational life; 
additional social controls were superimposed through the rituals and symbols 
of the feminist counterculture. Of course, the women who chose to remain 
at the camp did not perceive the latter as being restricting in any sense 
of the word, nonetheless, the rites, rituals, symbols, and other cultural 
forms played a definitive role in establishing the radical identity of the 
Seneca Encampment and, equally as important, in maintaining its equilibrium 
and fragile existence as an isolated alternative cormnunity. As a social 
experiment, this "wild child" of a feminist collective offers much food 
for cultural ponderings. 
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APPENDIX I 
Acronyms 
ACLU ...... American Civil Liberties Union 
AFSC ...... American Friends Service Committee 
AG •....... Affinity group 
B & B •..•. "Ban and Bar" letter 
CD .•...... Civil disobedience 
CR ........ Consciousness-raising 
MP ••...... Military police 
PDAs ...... Public displays of affection 
SEAD ....•. Seneca Army Depot (also SAD) 
UFPA •..... Upstate Feminist Peace Alliance 
VFW ....... Veterans of Foreign Wars 
WILPF ..... Women's International League for Peace and Freedom 
WPA ....... Women's Pentagon Action 
~vRL ••••••• War Resister's League 
WEFFP •..•. ~vomen' s Encampment for a Future of Peace and Justice 
Profile of Interviewees 
CASUAL PARTICIPANT 
APPENDIX II 
Casual Participant visited the peace camp three times and participated 
in a civil disobedience workshop. She has been actively involved in 
the liberation movement·for psychiatric patients and has recently finished 
her PhD in human services. 
COLLEGE ACTIVIST 
College Activist had extensive experience with the anti-nuclear 
cause prior to the Seneca Encampment. In high school she worked for 
a pro-disarmament congressman. As a college freshman, she co-founded STAND, 
an organization of both teachers and students against nuclear weaponry. 
She travelled to England for the women's peace camp at Greenham C0Im1ons which 
was the model for the Seneca camp. As a member of the Ithacans for Peace 
she provided support for the Encampment during its early stages and after its 
official opening. She was arrested for the first time at the Seneca Depot= 
where she was involved in major and minor actions. She knew some of the 
founding members of the Seneca Encampment and had great respect for their 
political vision and dedication. Based on her relationship with these 
founding members and her very positive experiences at Greenham Commons, 
she had very specific expectations about Encampment life. She found herself 
deeply distressed by what she believed to be the "harsh, anti-male" separatist 
faction which had taken control.of the farmhouse and campgrounds. She 
consequently chose·not to be involved in the day-to-day life at the 
Encampment. Like several of the other interviewees, College Activist 
self-identifies as a lesbian. She was a college studant during the summer 
of 1983, the time of peak activity at the Encampment. 
DISILLUSIONED VISITOR 
Disillusioned Visitor is a long-standing member of th~ War Resister's 
League. She came to the peace camp anxious to do peace work, but found 
that the women there seemed more con~erned with maintaining a women's 
collective. She felt that the Encampnent was controlled by lesbian 
separatists and was angry that their concerns seemed to dominate the 
atmosphere of the camp. She organized an impromptu protest at the army depot 
during her brief stay. She is the mother of five children, and in 1990 she 
returned to school in New Hampshire to work on an undergraduate degree. 
IDEALISTIC FOUNDING MEMBER 
Idealistic Founding Member is one of the founding members of the Seneca 
Encampment. She was actively involved in all stages of its conception, and 
lived at the camp the entire sunmer of 1983. She drew on her extensive 
experience in draft work and disarmament in her role as one of the founders. 
She has been arrested numerous times for acts of civil disobedience. Most 
recently, her work as a peace activist has taken her to South America where 
she is involved with helping those who are politically oppressed. 
ISOLATED MOTHER 
Isolated Mother brought her two young daughters to the Encam:pment the 
first week it opened, but left after a few days because the childcare situation 
was very poor. During this time she was unable to participate in any protest 
actions or workshops, and felt cut off from almost everyone there. She later 
returned without her children and was able to take part in the camp's 
activities. She has a background as an elementary school teacher and most 
recently has worked as an outreach teacher in the Headstart program. 
PLANNING MEMBER 
Planning Member's role centered on fundraising efforts and negotiations 
for the purchase of the farmhouse and land for the Encampment. She also 
organized numerous meetings and "Kaffeelatsches" for the Romulus townspeople 
to inform them of the purpose of the Encampment before it opened. She had 
been heavily involved in other anti-nuclear work prior to her organizing· 
work with the Seneca peace camp. She is currently a professor at an upstate 
college. 
RAINBOW LIGHT 
Rainbow Light, unlike most of the interviewees, was extremely active 
at the Encampment from 1984 until its demise in 1994. During her interviews 
she referred to herself as an "offland woman" and a regional contact for the 
Encampment. She has described her experience with the Encampment as 
"life-changing" and believes that the guiding principles of the camp 
represent a new and wonderful vision of organization. In addition to her 
contact work, she helped to organize the 1985 Mother's Day Action. She was 
also part of the small ad hoc conmittee called the "Coalition of Rainbow 
Light" which investigated reports that the U.S. government had been using 
electro-magnetic radiation (EMR) as an experimental weapon against the 
women at the Seneca Peace Camp. 
TASTEFUL LADY 
Tasteful Lady was instrumental in organizing the Tasteful Ladies for 
Peace--a group of Ithaca women who dressed in hats, gloves and afternoon 
dresses and had their husbands drive them to the Seneca Army Base where they 
presented their calling cards on a silver platter to the commander. She is 
a self-described "middle-class feminist" who has been an organizer in the 
women's rights movement for over twenty years. She is a retired college 
professor who now works as a representative for the National Council of 
Family Relations. 
VIDEOORAPHER 
Videographer is a professional media artist and college professor who 
was part of the official media collective of the Encampment. It was her 
responsibility to document all significant anti-militarist activity during 
the summer of 1983. 
WOULD-BE MEDIA REP 
Would-Be Media Rep was contacted by the War Resister's League to assist 
with media relations at the Encampment. Despite her extensive ba:kground in 
anti-nuclear work and her previous experience as a media person, the women 
who were apparently controlling the Encampment during the summer of 1983 
rejected her as a spokeswoman, claiming that they wanted a woman of color 
instead. Although she was a support person for some of· the civil disobedience 
actions at the depot, she has strong negative feelings about her experience. 
She currently teaches in an upstate university. 
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Seneca Women's Peace Camp 
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ORGANIZATIONAL DOCUMENTS 
ACLU of Greater Cleveland "Techniques of Demonstration Observation" (n.d.) 
Additional Information about Scenario and Logistics for August lst,(1983) 
Affinity Group Follow-Up Sheet (n.d.) 8\ x 14" 
August 1st Evaluation following general evening meeting ••• (1983) 
·August 1st Weekend Logistics Update with August 1: Receipe for the Legal 
Action (1983) 
Chronology of Actions--Seneca Women's Encampnent (n.d.) 5 Single Pages 
Collective Proposal (n.d.) 12 pages 
free women •·s words {Newsletter) August 1988--A joint issue with Seneca 
Women's Encampnent for a Future of Peace and Justice 
Issues of Importance to the Surrounding Conmunity (1983) 
Ithaca Regional Meeting December 3-4 (1983) 
Jane Doe {Newsletter) November 1984 
Jane Doe {Newsletter) August 1988 
Letter, "Dear Friends ••• " December 14, 1983 on Letterhead 
Letter, "Dear Women ••• " September 8, 1983 on Letterhead 
Minutes for UFPA Meeting, Nov. 6 Rochester (1982) 3 Pages 
Minutes from April 2nd Meeting (1983) 7 Pages 
Minutes from NYC Meeting April 30-May 1 (1983) 11 Pages 
Minutes from the Women's Peace Encampnent Meeting 3/5-3/6, 1983 Albany 
Minutes of Meeting July 9, 1983 on Letterhead, 5 Pages 
Minutes of Seneca Regional Meeting October 1 and 2, 1983, 13 Pages 
Notes from Afternoon Meeting, March 19 in Geneva (1983). 3 Pages 
Notes from Morning Meeting, March· 19, Geneva (1983) 
Open Letter to the Community (1983) 
Peacekeeping (n.d.) Double-sided Handout 
Planning Meeting August 13, 14 (1983), 4 Pages 
Proposed Agenda for Oct. 1 and 2 (1983) 
Report of Peace Encampment Meeting May 21, 22 in Albany (1983), 5 Pages 
Respected Policies--July 22, 1983 
Scenario for August 1, 1983 
Scenario Planning Action (1983) 
Seneca Women's Peace Encampment "Zapping: the New Weapon of the Patriarchy" 
February, 1988, 3 Page Handout 
Some Proposals for Seneca Encampment Meeting on Oct. 29 (1983) 
Songs From Women 85, 8 pages. 
Songs 1986, 10 pages. 
Staff Position with the Women's Encampnent for a Future of Peace and Justice 
(1983) 
Support (n.d.) Handout 
Theme Weeks (April 1983) 9 Pages 
Update, July 19, 1983 on Letterhead 
Women's Encampment for A Future of Peace and Justice (1983) 8~ x 14" Handout 
Women's Encampment for a Future of Peace and Justice Handbook 
Women's Encampment for a Future of Peace and Justice Staff Job Description (1983) 
Women's Encampment for Peace and Justice--Committee List (1983) 
Women's Encampment Orientation Information (as of July 14, 1983) 
Women's Encampment Orientation Information (1983), 10 Pages 
